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REFERENCE BOOK 


INTRODUCTION. 


The Pannalma Prakasha is a valuable "work ou Jaimsm from the Nish- 
chava point of new , which descnbes things from the standpoint of their 
natural or real properties, as distingu-slied from the incidents and attri- 
butes acquired or e\ol\ed out under the influence of matter in the 
course of evolution The latter, that is to say, the acquired incidents, 
attributes, etc , fall under the pmsdict on of what is called the VyavaJiara 
point of view, a separate department of knowledge in the comprehensive 
system of Thought called the Sjad-Vada b) the Jama Acharvas (philoso- 
phers) The term Svad-Vada hterallj means many-sided, and indicates 
what may be called the relatmtv or non- Absolutism of knowledge Syad- 
Vada, in this sense, merelv means the versatility of Thought Thus, the 
special feature of Jainism which distinguishes it from all other sv stems of 
philosopln is its uon-ngiditv or many-sidedness, hence comprehensive- 
ness of survev in the field of consistent Thought ill plain language, 
Jainism is a science which studies things, not from one particular point 
of view alone to the exclusion of all other or others, but from every 
possible side, so as to have a perfect understanding of tbeir nature. 
Obviously, no system of thought which is marked by the inelastic ngid- 
ltv appertaining to Absolutism pure and simple can ever lead to satis- 
factory results, or be the means of spiritual or material progress of the 
soul, for its very oue-sideduess is sure to present itself as an unsurmount- 
able barrier to further progress when a given problem is approached 
from a standpoint of view different from the one on w'hich its one-sided 
absolutism is founded. And not only is an ekantic (one-sided) system 
imperfect and unsatisfactory m its philosophical aspect, it is also worse 
than useless, even if not positively harmful, as a science, that is as a 
practical method of the realisation of our individual hopes and aspirations 
For practicability is the test of all true sciences, whether intended for 
the spiritual or material advancement of Life’s concerns, and where 
practicability itself is ignored it is idle to talk of the Iij pothetical benefits 
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-which might or might not anse from the pursuit of any paiticular set o 
means It is not to be supposed that the word science is applicable 
exclusively to the system of modem thought which .deals with the 
determination and applicability of the laws of nature governing the opera- 
tion of forces on bodies or masses of matter , all systems are scientific 
if based on the unvarying sequence of cause and effect j and, consequently, 
capable of yielding immediate, certain and unvarying results It is m 
this sense that the word science is applicable to Jainism 


The test of utility of any science is furnished by the kind of happiness 
which may be obtained by its pursuit for the individual as well as the masses 
of men and other living beings. Both the spiritual and the material sciences 
are alive to this fact and claim to procure happiness for their followers, 
the latter by refining sensual enjoyments and providing us with things 
which tickle the senses in differenl ways, aud the former by restraining the 
enjoyment of those very things which the latter provides us with The 
one preaches an eat-dnuk-and-be-merry philosophy , hut the oilier a jehad 
against all kinds of sensual lusts and refinements The question is which 
of these two contradictory systems of science should be followed by us ? 


The answer to this depends on the nature of happiness which we are 
athirst for There are three kinds of happiness (1) the sensual, (2) 
the intellectual, and (3) the spiritual Of these three types of happiness, 
the first is evanescent, depends on means, lienee is not open to all alike , 
involves trouble m its procurement, leads to strifes and waTs, creates fresh 
cravings and lusts, gives rise to vam regrets m old age aud on the impair- 
ment of sense organs and is generally follow ed bv pain The second is 
meant only for the unwise whose ignorance of truth makes them f ee J 
delighted with every new discover}' they make , but the third is the true joy 
which arises from within, and never from without, by the removal of some 
kind of bondage from the soul All cases of true freedom are also those of 
true ]o>b * £ , the delight one feels on the successful performance of some 
kind of work arises only m consequence of a sense of freedom from an 
obligation in that respect Wherever there is a case of true success 
doing assay m* the sense oi duty or obligation m respect of a somethin,; 
to be performed, or of a something to be acquired, or attained, there is 
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an occasion tor the manifestation of llie emotion of jo\ from the depths 
of the soul Went in, therefore, sav tint the soul is the true fountain- 
sprint* of jon, which comes, into ph\ the moment some kind of restrain- 
ing bond or bonds, *rrc reiuo\ed from its natural exhilaration of delight. 
A m.ccsim coroll m from thi" is, tint when nil kinds of bonds are 
remoNed from the soul, it will be permanently established in its own 
blissful nature, tint is. it will ctcmalh enjoy the inborn jon of freedom 
which is the natural propcrlN of the substance of winch it is made. 

\ moment's reflection nov snfTiccs to show tint, of the three kinds of 
li ipnmcfs enumerated ahoNc, the one which isnniiIiui the reach of all, 
whether rich or poor, wise or ignorant, a.ul winch is neither temporary 
like the sensualities and refined pleasures of senses which materialism 
piovaies us with, nor InMc to be followcl b% pain, rs the natural joy of 
the soul, which is checked back onh so long as it (the soul) remains 
burdened with the load of desires, obligations, and fetters of any descrip- 
tion wlntsocNcr 

In so far, then, as ma'crnhslic science pretends to extract happiness 
from *ts refi ted .n\citions and innoNattons, it is a failure out and out, 
Mticc it docs not onh not rctnoNC the causes which mar the natural 
delight of tlu so.il, but actually invites us to enter into the si ivery of 
senses In tempting us with all 1 mds of material attractions It only 
remains to cow-ilcr its claims from the poult of nicw of the impro\emcuts 
it brings about in sanitation and the like, which arc necessary for the 
prolongatun of life and cujon incut of health 

In thi" dep vrtment, certainly, it has done useful work, but eecn here 
it is impossible to gne an unqualified assent to its claim, since the amount 
of harm it has done to the beliefs of men by setting tip a temporary 
bodily nidiN iduahtN in place of the soul, is too great to be counterbalanced 
by the little mi p«n emails it might lme made here and therein the 
sanitary conditions, etc , of towns and cities 

Spiritual Science, then, is the true Science of Happiness, and it is no 
c\agger,ation to say that its pursuit not only enables the sold to enjoy the 
felicity of Gods it is hankering after, but also brings those natural causes 
into existence upon winch depend the health and longevity of all living 
beings and which science is Hung to create artificial!) , iu ignorance of 
the higher Laws of Life, 
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Jaimsm is the science which deals with the obtainment of supreme 
felicity, the highest good, for which every soul is, consciously or uncon- 
sciously, engaged in a constant struggle with the foices which prevent 
its realisation It encourages neither Dogmatism — 1 thou shalt do this,’ 
-and 1 thou shalt not do that’ — nor Mysticism , such as abounds m the 
scriptures of most of the creeds m the world, nor even anything else that 
may savour of superstition It invites men, in the first mstance, to 
understand the nature of the subject dear to their hearts and the Daws 
of Nature which govern and control the realisation of the great Ideal of 
Perfection and Happiuess which all are trying to realise for themselves 

In the limited space furnished by the four corners of an Introduction, 
it is hardly possible to do more than set down the barest outline of 
the unique philosophy of an all-embracing and many-sided system like 
Jainism. I shall, therefore, refer the reader to my book, 1 The Key of 
Knowledge,’ where the entire subject has been dealt with in' all its 
essential aspects 

Jaimsm points out that there are six kinds of Dravyas (substances) 
in existence, namely, — 

1. Jiva (living substance, or intelligence) , 

2. Matter, 

3 Dharmd (a kind of ether which assists things in their movements) , 

4. Adharma (another kind of ether, or all-pervading force, winch 
is helpful m the cessation of motion) , 

5 Time, and 

6 Space 

Of these, Space and Matter are well-known terms, but Time is the 
medium of continuity and succession, and Dharma and Adharma are the 
accompanying causes respectively of motiou and stationary states of beings 
and things The Jwa Dravya (living substance or intelligence) is the 
essence of souls, and is the same as that called spirit. Each soul is a 
separate entity, immaterial, t e , not composed of matter, uncreate and 
eternal, and is capable of fully realising', m and for itself, the Perfection 
and Happiuess of Gods. It lesides m Space, and continues in Time ; 
one kind of ether, or force {Dha?ma)> assists it in motion, and the other 



INTRO DICTION. 


5 


(Adlianna) help*; it when it comes to lest Matter is the material 
winch cripples its natural powers and also enables it to organize abody for 
itself It is the knowledge the n?'ute of the soul and of the Law's 
which govern its interplay with matter which constitutes true science 

Analysis of the functions of the son! reveaJs the important fact that 
it is a simple unit or individuality , hence not a product or compounded 
effect of the secretions of mauy atoms of matter, and is the subject of 
knowledge and enjoy ment. 

Its powers of knowledge and perception can be judged by the facts 
of clamov-ince, telepathy, aud the like, which cannot be demed any longer 
m the face of the discoveries and investigations made by the Psychical 
Research Society of Europe 

Jainism points out that the uatural attributes of the soul include four 
kinds of perfection, namely , in perception, knowledge, happiness and 
Tut/ja { power) This natural perfection of the soul is, however, held 
m check bv the influence of matter on its uatural purity , and is brought 
into realisation the moment it realises itself to be the possessor of all godly 
virtues and pow ers 

The attainment of the sacred height of Perfection, then, is the goal 
of evolution vluch marks the stages of the begimnugless struggle between 
jna aud matter Tlie piuest properties of the soul are ranged against 
the weakening ailiibules of matter in a great struggle for freedom, and 
the results of the battle are periodically published to the wrorld, m the 
shape of the hieroglyphics of forms by the office of Re incarnation 
Each fresh bodv is, as it were, a bul’etm of information about the 
latest issi e of the elenal struggle, and faithfully repiesents the true 
state of the progress made or reverses suffered by the soul This process 
will continue till the forces of Life are commanded m person by wisdom 
who shall slay the Dragon of Death, with the sword of Vatrcigya 
(Renunciation) The Conquering Hero shall then make his triumphal 
entry’ into the Laud of Bliss, aud ieside there for ever in the full 
eujoymeut of uuabatmg, undecay mg joy 

It is clear from the above that the Jtva is its own God, Saviour or 
Redeemer, He is certainly endowed with all those divine properties and 
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attributes which people associate with their God, or Gods, and dependent 
on his own exertions for the realisation of the highest ideal of Perfection 
and Happiness open to the imagination of man To this extent there 
is a complete agreement between Jainism and Advaita, but when the 
latter goes further and denies the truth of the evolutionary process Jainism 
declares it to be false The fact is that Advaitism has fallen into the 
error of one-sided Absolutism, and is consequently unable to explain the 
present condition of the ordinary Jwa from its limited point of view 
The identity between the Jiva and Brahman, t c , the Siddhatman, 
referred to in such texts as ‘ lam Brahman,’ ‘ That Thou art’, and the 
like, holds good not absolutely, but only m respect of the natural 
properties of the soul, that is to say, from the Nishchaya point of 
view alone. The difference between an unevolved Jiva and a fully 
evolved one is exactly the same as that between a duty mirror aud a 
clean one They are both alike m respect of their reflecting power, 
but not in reference to the actual functioning thereof The ordinary 
Jiva is like the dirty mirror, which has to be nibbed aud polished before 
it can be expected to take its place by the side of the finest specimens of 
its class The one-sidedness of Vedanta shuts it out of this view , and 
throws it into endless confusion aud contradictions Unable to perceive 
the fatal error committed by its philosophy, it tnes to steer clear of doubts 
and difficulties by positing only one soul m existence, and by denying 
existence to all other living beings. The attempt is, however, as com- 
plete a failure as can ever he imagined m the region of Metaphysics, 
and the survival of Advaitism is due chiefly to the fact that its teaching 
appears to require no effort of self-exertion for the realisation of the 
Ideal in view That Advaitism is inconsistent altogether on this point 
is clear to any body who cares to think for himself Advaitism maintains 
that there are not two or more souls in existence, hilt only one, which 
is seated distributive^ amoug all the forms, or bodies, in the universe, so 
that it alone is the true being m each and every organism This one 
soul is immutable, unchanging and ever blissful Tbe question which 
now arises on the above hypothesis is * who is it that feels pam and 
misery in the savtsara ? But Vedanta has no reply to give to this 
question, for if it were to say that it is Brahman who feels the pam, it 
would at once contradict his attribute of eternal blissfulness, and 
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the hv \ othesis of i soltlan soul precludes the possibility of bringing 
another on the scene to be wade a scapegoat of 

Nor can the being who feels the pam and longs to escape from the 
bondage of *am*ata be denied existence, since feelings are experienced 
In living beings, never In non-entities It is thus clear that Advaitism 
is u table to meet the objections which arise from the oue-sideduess of its 
philosophy, and cannot be iclicd upon to impart the truth, 

Jaimstn points out that there is an infinite number of souls each of 
which is endowed with the power to attain to the perfection of Gods. 
These souls arc involved in the cvcle of births and deaths m subjection 
to the force of k nr mas vv Inch consist , firstly , in thoughts, feelings and emo- 
tions of the soul, and, secondly, m the chains of a very subtle kind of 
matter invisible to the eve and the ordmarv instruments of science All 
habits which we find difficult to break away from are bonds of katmic 
particles, and cripple our natural activities in more ways than one 'I he 
effect of katii as survives the physical death, and is preserved m and 
earned over fiom incarnation to incarnation, by a subtle body called the 
tarmana shartra Tins kartnatta shattra is merely the sum-total of the 
l ar mu. forces, or chains, without winch no living being outside the holy 
precincts of Nirvana can exist. The idea of this body can be readily 
grasped by the mind, if we take into consideration the effect of its 
absence on the soul The essence of soul is what is called pure spirit, or 
consciousness, which in the absence of a restraining body of some kind, 
must be conceived to be in full possesion and enjoyment of its natural 
functions, t e , omniscience, omnipotence, and perfect happiness The 
idea of such a perfect individuality descending to inhabit a body of flesh 
and thereby crippling itself, in a number of ways, is too absurd to be 
entertained for a moment The existence of some force capable of drag- 
ging it luto a body is, therefore, a condition precedent to its birth m our 
world But force is not conceivable apart from matter of some kind or 
other m which it might be bound up, so that the power which drags a 
soul into a particular body has to be recoguised as a kind of chain forged 
from some sort of material Now, if we can understand that all living 
beings are Jivas ensouled m bodies of pin sical matter, we must further 
admit that the karmte forces which drag them into different bodies 
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cannot be simp’e m slniclme This imounts lo wing lint the karmu 
force is of a h ghh coi ipl*x sluiclme, and as such mav be called a web 
of chains, m olliei words, the bod\ oikarma i, 1 e , the k armana shatira. 

The conntei liypolhes s that souls are made to take birth in the woild 
of men by the ordei of a supreme spiritual entity is not tenable in plnlo- 
sopliy, since no pure spirit can compel another perfectly pure spirit to 
enter into any kind of bondage If bodiless souls be as good spirits as 
their supposed creator, and they must be so on the supposition of perfect 
purity, it is obuous that llieir poueis and functions must be alike m all 
respects Hence, no disembodied spirit can be compelled by another embo- 
died or disembodied spmt to enter into crippling relations with matter 

Thus, the existence of a subtle bod) , the instrument of limitation 
which compels the soul to take birth in different bodies, is essential for 
its being born m the world This one aigument practically suffices to 
prove the theory' of re-iucarnaLon, forhowevei far we might go back in 
search of a stalling point for the evolutionary' process, we have ultimately 
no alternative but to admit that the substances of nature being eternal 
and uncreate their interplay must be eternal too, so that a class of souls 
must be taken to have existed from all eternity in subjection to the forces 
of karma The kaimana body, for the foregoing reasons, is a constant 
companion of the soul, and will remain so till it is destroy ed by the 
destruction of the karmic bonds If it were otherwise, everv soul would 
become perfect on shaking off tins mortal coil, and the status of gods 
would be attainable, with ease, bv the simple process of committing 
suicide, which is strongly condemned by every' moral and social agency 
with one voice 

It is this kai man a sharira which is the true cause of repeated births 
and deaths, and freedom from which is to be obtained by a conscious 
exertion on the part of the soul But conscious exertion is possible only 
when the whole lauge of the subject of emancipation is fully understood 
and grasped by the soul, since we observe motor effects following beliefs, 
never otherwise Knowledge, then, is the first essential to spiritual 
emancipation from the bondage of kai mas This is precisely what Jesus 
meant when he said — 
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mind, trained as it is on lines of monistic thought, is apt to smile at 
the ‘ crude simplicity’ of all creeds which savour of what has been des- 
cribed as a polytheistic tendency Monism is, however, the unattainable 
of philosophy, and there can be no greater error than the denial of the 
possibility of perfection to the souls of men, to sa> nothiug of those who 
are now inhabiting the bodies of brutes and beasts The fact is that the 
modern mind has a true conception of neither God, nor Religion, nor 
Redemption, aud its entire energy is exhausted m the use of empty and 
meaningless conceptions and the purest abstractions of thought I doubt 

if one out of a million preachers kuows his God sufficiently well to iden- 
tify Him should he ever come across Him by chance As regards poly- 
theism, a siugle quotation from the writings of Thomas H Huxley, one 
of the greatest champions of Free-thought aud Agnosticism , suffices to 
show that all modern minds do not join in smiling at the so-called 
crude simplicity of the ancients who have bequeathed us that system of 
religious philosophy He says — 

“ I suppose the moderns will continue to smile, in a superior way, 
at the grievous absurdity of the polytheistic idolatry of these ancient 
people It is probably a congenital absence of some faculty which I 
ought to possess which withholds me from adopting this summary 
procedure But I am not ashamed to share David Hume’s want of ability 
to discover that polytheism is, m itself, altogether absurd If we are 
bound, or permitted, to judge the government of the world by human 
standards, it appears to me that directorates are proved by familiar 
experience, to conduct the largest aud the most complicated concerns 
quite as well as solitary despots I have never been able, to see why the 
hypothesis of a divme syndicate should be found guilty of innate absurd- 
ity Those Assyrians, m particular, who held Assur to be the one 
supreme and creative deity, to whom all the other supernal powers were 
subordinate, might fairly ask that the essential difference between their 
system aud that which obtains among the great majority of their modern 
theological critics should be demonstrated In my apprehension, it is not 
the quantity, but the quality, of the persons, among whom the attributes 
of divinity are distributed, which is the serious matter If the divine 
might is associated with no higher ethical attributes than those which 
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obtain among ordinary men , if the divine intelligence is supposed to be so 
imperfect that it cannot foresee the consequences of its own contrivances , 
if the supernal powers can become furiously angry with the creatures 
of their omnipotence and, in their senseless wrath, destroy the innocent 
along with the guiltv , or, if they can show themselves to be as easily 
placated by preseuts and gross flatter)' as any oriental or occidental despot ; 
if, m short, the> are only stronger than mortal men and no better, as 
it must be admitted Hasisadra’s deities proved themselves to be — then, 
surelv, it is time for us to look somewhat closely into their credentials, 
and to accept none but conclusive evidence of their existence ” — Science 
and Hebrew Tradition , pp 257*259 

Huxley, of course, had no idea of true divinity, nor of the kind of 
pol) theism implied m the true teaching of religion , his observations are 
useful oul\ in so far as the) enable us to perceive that there could be 
nothing mtnnsicallv absurd e\ eu m the worst forms of polytheism such 
as that of the Assyrians of old who personified, like the Hindus and 
others, all conceivable kinds of psychic qualities and attributes, and 
thereby laid the foundation of a pantheon of m)thical and, consequently, 
useless gods aud goddesses, created by the myst’c fancy and poetical 
genius of human imagination The tme idea of God has nothing in 
common with the notion of a creator demanding worship from the 
ignorant creatures of his omnipotence The idea of Godhead, m its 
purest form , is that of the great Ideal of Perfection and Bliss which e\ ery 
soul tries to attain to, aud which it Ins only to exert m the right direction 
to realise Thus while the status of perfection is one and only one, 
there is no limit to the number of individuals who might bring it into 
realisation 

It is also wrong to imagine that the Perfect Ones have any desire to 
be worshipped by their uuev olved brethren The truth is that no one 
can attain to that high Ideal who does not destroy the seed of desire 
altogether Hence, the gods have no desires for worship or anything 
e’se left in them, aud are eternally absorbed m the enjoyment of the 
beatific delight appertaining to their high status The Jamas worship 
these Great Ones not with a view to gam some favour from them, but 
oul) to impress their ow n minds with the great truth about the divine 



12 


INTRODLCTION 


nature of their own souls These Holy Ones are the great Beacon 
Lights whom we must follow if we would attain the summit of Perfec- 
tion attained by them There is no question of begging or bargaining 
with them for our worldly benefits, nor of favours to be purchased by 
gross flattery or the making of gifts Those who are anxious for the 
welfare of their souls will find their leadership to be the only medium of 
Emancipation, and must walk m their footsteps to realise the highest 
aspirations of their souls 

It only remains to point out the reason why the holy portals of 
Nirvana are said to be closed against the residents of our part of the world 
in the present period of time Jainism divides the ages of the world into 
two mam periods, the Avasarfrmi and the Utsarp’m Each of these 
is again sub-divided into six parts called aras (spokes') We are now 
passing on the Avasarpmi arc , and the present era is the fifth which 
began about 2,500 years ago The first of these aras is called the 
sitkhma-sukhtna , (lit , happiuess-happiuess, lienee, the age of great feli- 
city), the second, sukhma, the third sukhma-dukhma (Itterallv, happi- 
ness pam, hence, the period of mixed pleasure and pain, with the former 
preponderating), the fourth, duklivia-suUima (pam preponderating over 
felicity), the fifth, i e , the present one, nitkhma (painful), and the sixth 
duktima-dukhma which is very patuful The number of \ ears allotted 
to the first four periods is so great that the modern mind has not hesitated 
to stigmatize it as absurd, though m the absence of an> thing to show that 
time came into existence, for the first time, only a finite number of years 
ago, the supposed absurdity cau only he m the calculations of those who 
would like to gather up infinity in the limited dimensions of their concept 
of the pitcher of fimtude The last two periods, the fifth and the sixth, 
are only of 21,000 years each 

The Avasarpim is the arc of descent w Inch opens in great prosperity, 
but ends m extreme pam for the living beings In the first kala (time, or 
a period of tune), the j ukh ma-suk h via , people enjoy enormous longevity 
and possess the stature of giants , m the sixth, the dukhma-dukhvia , 
the aveiage duration of life is reduced to 36 years and the stature to a 
cubit in height Every thing else deteriorates m the same way, neither 
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the climatic conditions, nor tlie products e powers of the earth, nor even 
morality escaping the march of time In this way the process of decline 
continues m every department of life, till by the end of the sixth 
things become quite unbearable The ntsarptm is characterised by a 
similar ar r augement, but in the re\ erse order , it begins from the worst 
conditions of life which gradually improve, till extreme prosperity again 
marks the end of its last Lain We then have another Avasarpim to be 
followed, m its turn, by an Utsarpnn , aud so forth 

In the dukhma ka/a, the present era of time, all things undergo 
considerable change for the worse Religion also suffers in the same way 
It is not that religion then loses its intrinsic merit, or becomes vitiated , 
only its hold on the hearts of men is loosened, aud peiple become too 
degenerate to understand or put it imo practice Those w ho have a long- 
ing to be sa\ ed also cannot derive full benefit from its knowledge, their 
physical powers not being equal to the strain of ascetism required for final 
emancipation, and nerve aud bo le being equally deficient m respect of 
the requisite degree of endurance to render the process of pure Self- 
contemplation a possibility of attainment These are the causes which 
preclude the possibility of the attainment of Nirvana m the fifth and the 
sixth periods of Aoasarpini and the corresponding aras of Ulsarpim. 
But this is not tlie state of affairs all over the uuiverse In the region 
called the Fideha Kshetra there are no periods of time corresponding to 
our fifth aud sixth ams , and people still attain Nirvana from that region 
In our part of the universe, also, spiritual progress, short of the attainment 
of Nirvana, is possible, m all other respects, even in these bad periods 
of time Those who are the most steadfast in their present lives, might 
be re-burn in the Vtdcha Kshetra aud attain Nirvana from there, or go to 
heaven and reside there in the enjoyment of Olympian bhss till these bad 
times be passed, so that their next incarnations on earth would place the 
coveted opportunity in their way 

The arrangement of tunes is based oq a calculation of the effect of 
the motion of the lieav eul) bodies and ou the planets revolving in the 
central region , called the Jambu Dmpa , of our uuiverse To some 
extent these effects have already begun to manifest themselves For 
instance, the hold vv hick religion had ou the hearts of men two thousand 
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years ago, lias gradually yielded to irreligiousness and impiety. That 
time can affect the beliefs of men seems wonderful, but no one who 
is aware of the influence of food on mmd and of mind on beliefs is likely 
to find fault with the statement. The productive capacity of soil is 
directly affected by the forces of nature operating on our globe m the 
fifth and sixth periods, and physical and mental worry directly result 
from bad and insufficient nourishment Stature is also affected by food 
and the mode of living, and it only needs a couple of wars like the 
present European struggle to wipe out the traces of the six foot men. 
Even the conditions of life are daily growing more and more difficult, 
and the cost of living is going up Nerves, too, are becoming a little 
too prominent m civilised society, and the less civilised are dying 
of malignant diseases All these circumstances must tend to weaken 
the lesisling powers of life, and the shortening of stature must inevitably 
follow in tlieir track. 

To the Jama these prophetic statements of the sacred Scriptures 
are not open to doubt, coming as they do from the holy mouths of the 
Omnisc.ent Tirtliankaras It is not that lrs belief is blind or unreasoning , 
on the contrary, deep meditation on the Scriptural text has over and 
over again convinced lum of its accuracy m respect of all particulars deter- 
minable by reason He is, therefore, compelled to accept those matters 
also which fall outside the natural pale of his intellect His reason assures 
him that the Great Ones were Omniscient Gods, and had absolutely no 
interest in making a false statement on matters of geography and the 
like, which, by the way, are not the essentials of religion proper The 
Jama is not ignorant of the conclusions aruved at by modern science, but 
he also knows that the conclusions of the moderns are not based on any- 
thing approaching the Omniscience of the Holy Ones, and cannot be 
put higher than statements so highly probable as to approach within a 
certain degree of truth When the modern astronomer smiles at the 
crude notions of the ancient Hindus, he conveniently forgets the fact 
that the calculations of the derided Indian possess no less accuracy than 
his own, in spite of the wrong notions which he is supposed to be obsessed 
with about the nature of the motions of the sun, the moon and the other 
planets. 
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How explain tins agreement in calculation, if one only of the two 
new s be correct ? 

The truth seems to be that the tuo sj stems proceed* to make thetr 
obseri ations from two different points of view, so that their results tally, 
but not the descriptions 

Perhaps some day when we are enabled to make observations from 
both points of view it would be possible to reconcile the two seemingly 
hostile s) stems Till this is accomplished our only watch -word should 
be 
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PARMATMA-PRAKASH 

OF 

SRI YOGINDRA ACHARYA. 


1 Obeisance to that Siddha Parmatman who having by the fire of 
meditation burnt up his Karinas, has freed himself from the impurities of 
karmre alio} , attained the punt} of consciousness, and become Everlasting 

2 I bow to all those Great Souls, infinite in number, who will in the 
future become perfect, unmatched Intelligence with the aid of true meditation, 
which is free from lo\e and hatred 

3 I also bow to the Siddhns (perfect souls) who having burnt up the fuel 
of Karmas are now obtaining Nirvana from the Videba Kshetra 

Note.— According to Jainism, there is no chango mthecyoles of time in the Videba Kshetra j 
the Cliaturtlm Knla (fourth period of the cycle) iae\er present in that part of tho 
universe Trom there souls are, even now, attaining Nirvana, though from out own part 
of the universe it c-mnot be attained during the fifth and the sixth cycles Accordingly, 
the Ach&rja, m this Gath!, hows to those Great Souls \vho me- now manifesting Duma 
Nature m that region 

4 I also bow to those Siddhas who now live in Nirvana 4s Tirthankaras, 
the} preached Dharma to us, and arc our teachers, though not now in 
Samsura 

5 I how to those Siddhas (perfect souls) who live only in the Atma- 
Swarup (self), and see all the objects of the universe by their Pure Intelligence 

B 
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6 I bow with reverence to Sim Jmendia Devn who is the enjoyer of 
Kewala Darshana (perfect perception), Kewala Juana (perfect knowledge), and 
Kewala Sukha (pure happiness), and who has shown the Swarupa (nature) of 
things 

7 I bow to those Munis of the three grades, the Achftryas, the TJpadMyos, 
and the Sadhus (saints) who having established themselves in perfect medita- 
tion, which brings about supreme happiness, have acquired the Parama P&drr 
(highest position) 

8 Prabhakara Bhatta (a disciple) having puufied his mind and having 
bowed to the Panch* Parmeshti prays to Sn Yogmdra Acli&rja 

9 0 Master 1 Infinite time has passed away and I have been roaming 
about (transmigrating) m Samsftra , but I have got no happiness , I have 
always been in dire misery 

10 O Master r Pray tell me about him, who having destroyed the pains 
of the four Gatis (four stages or planes of life), has attained the Parama Pfida 
(the highest status) 

11 O Prabhakara ! (The Achfirya says) Hear thou with belief, I shall, 
after bowing to and keeping respectfully in mind the five Preceptors, tell you 
all about the three kinds of Atman (soul).- 

12 Having known Atman as of three kinds, first eliminate the Yahira- 
Atman (the outer soul), and having become the Antara-Atman (inner soul) 
meditate upon the Parmatman 

13 Atman is of three kinds the Yahira-Atman (outer soul), the 
Antara-Atman (inner soul), and the Parmfltman (perfect soul). One who knows 
his body as his soul, is the ignorant Vahira-Atman (outer soul). 

14 One who knows the Atman (soul) as separate and distinct from the 
body, as Jfiana-Swarup (of the form or nature of knowledge) and well established 
m perfect tianquillity, is the wise Antara-Atman (the mnei soul) 

15 He who knows his self, who exists m knowledge, who is free from 
Karmas — thou with pure belief know Him as Parmfitman (God) 

* There are five classes of Adepts, or Masters, in Jainism, viz., the Arhantn, the Siddha, the 
Achfirya, the Upadhya and the Sadhu They are called the Panch Parmeshti collectively 
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16 That Siddhi Bhagv\an whom the three worlds worship and great 
gods meditate upon, who has a steady knowledge of all things, tangible and 
intangible, is the Purmatman (God) 

17 He is Kit) a (ever-lasting), Niramjana (free from passions and desires), 
Jiiam-Swarupa (has knowledge for his form) and Parmfi-Nanda (oil-happy) 
One who is such is Shanta (calm) and Shiva (perfect) Know thy self as such, 
and realise it- 

IS He who ne\er gives np his Svfibhuva (nature), and never adopts 
the Bhiiv a (existence or nature) of another, and knows self and not-self, 
that is, all the things of the three v. orlds and of the three times, is the Shanta 
and Sim a (calm and perfect) God 

19 He who is free from colour, smell, taste, sound and touch, that is, 
who is free from bod} and is not subject to birth and death, such a Being is 
Kirnrajana 

20 as 21 Know thou that Being as Kiramjana in whom Krodha (anger), 
Moha (attachment), Mada (lust), Maj a (deceitfulncss) and Mfma (pride) do not 
exist, and who is in no way concerned with meditation and the object of 
meditation One who is devoid of virtue and c\ il, of pleasure and para, 
and is free from e\ erv sort of defect or blemish, know thou that soul as 
Kimmjam 

22 One who is free from the act and the objects of meditation, from 
incantations and amulet3, also from Mandala (circlet) and Mudra (ring), 
etc , (all material forms and shapes), is Niramjana 

Note. — S o Ions as the soul doss not attorn to perfict and ill knowing condition, it has to make 
use of meditation, etc , but whan once that all conscious status is obtained, one has no 
need to make resort to those means. Meditation is a means to evolve the real nature 
of tlio soul which is Omniscient, but when Omniscience is once attained and manifests itself 
in the soul, there remains no need for meditation or the object of meditation Hence 
the enjojet of the status of God is free from meditation and the object of meditation as 
well as trom all material forms 

23 That Parmatman (God) is not known by reading Vedas and Shastras, 
nor is He perceived bj senses , He can only be known by pure self-contem- 
plation 

Note.— He i= Anadi Nidhana (eternal and imperishable) and of the Tnnkotkiran S\4bhAia (of 
unchanging nature) 
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24 Know thou that to bfe the Parm&fcman who has Kewala Juana (pure, 
infinite knowledge), Kewala Darshan (pure, infinite perception), Ananta Sukha 
(infinite happiness) and Ananta Yirya (infinite power) 

25 Who is endowed with these Lakshanas (distinguishing attributes), 
who is worshipped by the three worlds, who is the Highest Deva and who is 
without a body, — such a Parmtltman resides on the top of the world 

26 The same Parmfr-Brahina who exists as Nirmal (pure) and Jfiana 
Maee (embodiment of knowledge) m the Siddha Avastha (perfect or fully mani- 
fested condition) lives m the Sams&ra Avastha (mundane condition) m the 
body 

Note, — I n these Slokas the Achirya describes the Parmtltman The Jain Siddhanta does not pro- 
pound tho existence of an extra -cosmic, Personal God who can create or destroy tho uni- 
verse According to Jainism, the SvftbhAvic condition (real and true nature) of Atma is 
ParmAtma That SvAbhAvic condition consists m Alhknovnngnos?, All-seeingne9s, All 
happiness and All power In the SnmsAri Atman (worldly soul) this SvAbhAvic condi- 
tion is, owing to the bondage of Kartuas, rendered impure and imperfect It is, however, 
never annihilated, since it is always existing m every Atman — in an oirtbodicd soul 
m a latent wa> , in a disembodied one, most perfectly Tins SvAbhAvic condition 
or ParmAtmic PAda (“tatus of God) is existing from eternity and will exist for evor 
Whon the Samsiln Atman (ombodied soul) givoB up Kashlyaa (passions and desires), 
its Dravya Karmns are destroyed, sotting its glorious nature free to manifest itself, 
and to shine forth os tho ParmAtman. This manifesting of tho Parmfitmic PAda in the 
Samsftri Jiva (soul) is called tho attaimhg to tho Siddha condition or Nirvana 

27 That Parm&tman, the meditation on whom destroys the past accumu- 
lated Karmas, that Supreme and the Highest Object of knowledge, is no where 
else than within thyself 

NoiF — In this Slokn, the Achirya draws the attontion of the disciple towards the Nischaya 
description of Parmtltman From the Nischaja point of mow, Atman and Parmtltman 
nro one, tho real naturo of Atman bung nothing Other than Ommscionco which 
is PnrmAtma Swamp This SvAbhAva (real nature) of Atman owing to Riga 
(attachment), Dvesha (hatred) and Jloha (ignorance) lies concealed behind the veil of 
Karmas, so that when a man withdraws his mind from all worldly objects, and meditates 
upon lus real nature, tho veil of obstruction is destroyed in him, and his Atman 
becomes rcvcnlcd to him as ParmAtman, the God So the Acharya says that tlio 
ParmAtman lies hidden within yourself, jou need not seek Him nnywhoro else 

28 Know thou that to be the Atman who is not subject bo sensual 
pleasures and pains, and v ho is tree from the action of mind , all else 13 
foreign to thee , gi\e it up. 
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29 One who being united to the body, dwells in it, and who front the 
Nischaj a (real or natural') point of view is separate and quite distinct from that 
body, know thou that one to be thy Atman , With other numerous objects which 
exist, thou hast no concern 


30 Do not regard Ji\a (soul or intelligence) and Ajiva (non-soul o i 
non-intelligence) as one both of them are, by their own Lakshanas (distinguish- 
ing attributes), distinct , know that which is different from Atman (soul) as 
different from it and know Atman alone to be the Atman 


-Note. — Here tho Acharya protests against tho absolute on6 sided Ad Wait system which bdlictea 
in the existence ot Ji\a or Brahma only anil regards tho existence of matter as a mere 
dream or ignorance. This Lkantic Ad wait (ono sided moniBm) when scrutinized into-, 
appears to be a mere absurdity Tho phenomena of the world cannot possibly be 
explained by one solitary existence Wo do find both mtolbgonco and non intelligence 
in tho world thus to bUioao m tho existence of ono thing only is against Partyakaha 
Pramana (i.vidcnco of the senses) Jainism docs not regard tho knowledge acquired 
through tho senses ns false Of conrso there is knowledge boyond tho senses, — thoro aro 
many Sukshma (subtle! things which cannot be perceived by tho sonsos and tho know 
ledge acquired through tho sonaes is a aery limited kind of knowledge, — bat wo cannot 
call it fake. Knowledge derived through tho senso3 acting in a normal condition, so fat 
as it goes, is truo knowledgo, and tho theory which is against this knowledge, cannot bo 
acccpt-d My body and soul cannot bo ono object, tho soul having Jnana (knowledge or 
conscimmos3l as its S\Abh:l\a (nature) and tho body Sparsha (tangibility), Rasa (tasto), 
Gandha (smoll) and Varna (colour) ns its nature Tho pen, tho inkstand, and tho table, 
which I am using in writing, cannot bo ono with soul or a mero phantom Thoy aro 
p'rcoiaablc, material objects and do not possess Jnana (knowledge or consciousness) , honco 
they cannot bo Jiaa (mtelbgoncj) Hor can thoy be mere nonentities, because wo do per 
coil e tho a through our own sens S3. Besides thw, if there is ono oxistonco, soul Or Brahma 
only, — h nc ‘his limitation and ignorance’ If thero is no existenco other than pure and 
pertect U-ahma, uh-ncs this impurity and imperfection preaailing in tho Samsdn Jiva 
(worldly soul) ’ It it b s.iul th it really thero is no limitation, imporfection ot imputity, 
it is only through iguorinsa tint we see these things, tuen a Vat is tho source of igno-~ 
rnncol Ignoronca is certainly not the SvdbhUa (lutnro) ot Brahman Andifthotois 
no existence other than puro Iiva, a hence the bondage * Cm there bo bondago in Ono 
entity onlj ’ Yu l u tln.ro is no bond igo, thero a no Sam An (world), and it ib useless to 
speak of B i *t (.bondage) and Moksha (iroodom, emancipation or salvation) Thou it is 
also usoloss to stm 3 alter sah ation Then it a also usAa« to have reeourso to Yftma, 
Niyima and Yoga, anl al urn Shastros and Vedas become purposeless Thus to believe 
only in tho existence of Jiva (soul or intcUigonco) and reject the existence of Ajiaa (non- 
soul or non intelligence) is against tho evidence of tlio senses in tho normal condition, 
dispenses with all tho practices of religion and morality, and m tho end results in a 
mcro absurdity Thu Aikanta Adwait (ono sided monism) is against all Vyavahara 
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(practical worldly affairs) and Parmfirtlia (religion or spirituality) While behoving in 
this thoory, it is impossible to carry on tho worldly affairs as woll as religious practices 
Jainism is an un Ekantic (many sided or relational) system According to Jainism tho 
Swnrupa (nature) of Vastu (Being) is Samanya (general or um\ orsal) as woll ns Vishesha 
(particular or special) Sat (to be) which consists in Utpftda (creation), Vyaya (destruc 
tion) and Dhrauvya (permanency) is tho Lakshana (differentia) of Dravya (being) So far 
os this universal nature, namely, Sat, ib concerned, Dravya, or Being, is one, and moniBm 
holds good But when its Vishesha (particular nature), namely, Jnana (knowledge or 
consciousness) comes m, Dravya at onco becomes two — Jivo and Ajiva — and dualism 
makes its appearance. Thus from tho Samanya Apoksha (tho universal point of new) 
there is of courso one existence, but from tho V ishesha Apekslia (particular point of v low) 
it is more than one. Thus Adwait nnd Dwait, whon behoved in an absoluto and one 
sided manner are untenable , bntithoy can, with tho help of an un Aikantio (relational 
or many sided system), both bo reconciled and are truo from their respoctno points of anew. 
Both tho one and many are existing — tho ono existing m the many and tho many m one 
To hold that tho ono is existing apart from, nnd outsido of tho many, or that the ono nlono 
exists and the many are its false appearances and morel} nonentities, is to depart 
from tho truth 

Hence, tho Achnrya in this Sloka, in order to guard against tho oxtramo and absoluto 
monism of Advaita, advises his disciplos not to confound tho Jnn nnd Ajiva with each 
Other Tho real ignoranao which causes the bondage of Karmnsof tho Samsilri Jnn 
(embodied soul) is that ho does not understand tho real nature of Jna nnd Aina, le, 
of soul and matter This Samsilri Jnn (ombodiod soul) seeks his happiness m matter, foels 
attraction and repulsion towards worldly objocts — identifies his soul with his body and 
forgots its own Svftbh&va (nature), which is Ommscionco When tho Samsilri Jiva begins 
to understand his own nature and tho nature of matter, when he sees that attraction and 
repulsion are tho attributes of matter, whilo his own attribute is Jnana (knowledge), and 
whon hercalizes that ho is self conscious (Atman) nnd that his body and other surronndmg 
objects in which ho seeks happiness are dovoid of intelligence, then ho ceases to identify 
himBelf with matter and believes himself os existing in the self This kind of beliof called 
tho Samyak Darshana in tho Scriptures is tho truo path of Salvation, nnd is the kind of 
Advaita recommended therein It does not moan that there is only ono Soul in tho whole 
Umvorso, but that each soul is a non dual, honco simplo and incorruptible substance 
subsistence, or entity, in itself, nnd is its own God This is tho foature of distinction 
between Jainism and tho school of Hindu philosophy known as Advaitism of Shankara 
Misro. 

Jainism also differs from those who sot up a soparate kind of God nnd describe 
him ns nn unique being This is untenablo on tho ground that our concept of God 
cannot but be that of a Perfect Soul, both being pure spirit or consciousness m 
essence The substance or substratum of oxistenco bomg the same m both cases, it 
is inconceivable that there should be any difference botweon God and soul in any 
essential respect Hence, tho difference botweon God and man lios only in respoet 
of tho manifestation of tho natural attributes oF tho soul substance It follows from 
this that whon a soul purifies itself sufficiently to manifest its divmo attributes, it 
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Kco-iCs oGcd It »« tins kind of Dualism, — the setting up of an unbridgeable gulf 
botn uen Coi and man— which is condemned by tha Shnstras Whtn one behoves in tho 
s paraUncss of Atman ard Parmfitman, then ono introduces tho element of duality into 
the hVal m view This is the error winch is denounced in tho Scriptures. It docs not 
mean that one should believe in tho non existence of matter — which is against all reason 
and observation, —but that ono should not believe m tho kind of duality which is tho 
cau«e of trouble and bondage V. hen ono regards his Atman as separate from matter and 
exiting only in tho Atmic Shakti {spiritual power) which Is Jnana {solf-consciousnes 3 ), 
then ho establishes himself m one object, —this is the Adwnit which is recommended in 
t\.hc ous treatif-s. IMieo the soul establishes itself in its own Sv&bh&va (nature), its 
a* tract on and repulsion for matter disappear, new bonds are not formed and the old ones 
rresp^hly destroyed, enabling it to man mat its natural perfection, that is, tho pure, 
perfect statu* of God liuad This m called the obtaining of Moksha (salvation) Hcneo the 
Achirya in thissloka rccomintmls the discrimination between tho Jiva and the Ajtva 

31 He (the Pnnnfitmnn) has not got Mann, (mind or heart), has no Indnyas 
(ecnsesl, is Juana-Mnee (embodiment of knowledge or consciousness), 19 
without Moorti (sensible qualities) , is Chaitanja Matra (pure consciousness) , and 
cannot be known b\ the senses From the Nischaya (real) point of view, 

A 

the=e are the attributes of Atman (soul) 

32 When one applies one’s heart which is attached to bodily pleasures and 
worldly enjoyments to spiritual meditation, the spring of his births and 
deaths m Snmslra (the world) dries up, that is, his roaming about m transmi- 
gration comes to an end 

33 That who dwells in the temple of the Samsfm Jivn’s (embodied soul's) 
bod}, that one is Dev a (God), He is Eternal and Infinite and is endowed with 
pure, Kewala Juana (infinite knowledge) m potency , He is colled the 
Parmfitman 

Kote. — A ccording to Jainism, the soul who possesses Anant-Chatushtay a (infinite four fold power) 
that is, Anant D-vshan (infinite seeing), Aiiant Jnana (infinite knowledge), Anant 
Sukha (infinite happiness) and Anant Virya (infinite power) is Parmdtman (God), 
and this Anant Chatushtaya is the Svibhfiva (inflate naturo) of each and every soul, 
but owing to the bondage of Knrmas this real Svlbh&vn of tho soul is hiddon. When by 
tbo abandonment of Riga (love or attachment), Dve 3 ha (hatred) and Moha (ignorance) 
the veil of Karma falls oil, tlio real, refulgent nature of Atman becomo 3 mani- 
fest. Thus tho Atman, even when in bondage with Karmas, is a potential Divinity, 
and when freo from Knrmas is actually Pvrmdtman (God) So the Achdrya in 
this eloka says that lie who dwells in the lempio of your body is Deva (God) As the 
Parmdtmic condition which pomades nil 60uls is existing from eternity — in the Jiva 
(embodied soul) in a latent form, and in tho Sidiha Jiva (disembodied soul) m fall 
manifestation — this Parmdtmic status or Parmdtmams Anadi (otcrnal) , and as this 
status never eomo 3 to an end, it is Ananta (everlasting or infinite) also. 
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84 One who, although dwelling m the body, does not touch it, that is, 
does not become converted into the natuie of the body — nor does the body 
become converted into Ins nature, — that is the self-same Parmfitman 

35 The Atman (soul) who has become established m perfect equanimity, 
undisturbed tranquillity and supreme happiness is Pannatman (God) 

Note. — Jainism does not believo m a Personal l4i 1 Acoordmg to this religion, tlio Atman in 
the state of perfection is itself the Parrafltmnn When Jmua (knowledge) which is the 
Sv&bli&va (nature) of Atman becomes perfect there remains nothing to ruflle or disturb 
the Atman which becomes Jnata tail knowing), Dnshta (all soeing) and Parmfinanda 
(all happy). 

36 He, who although bound with Karmas, dwells in the body and is not 
transmuted into the body, is Parm&tman You should know Him 

3T He who with reference to his real nature is neither the body nor Kar- 
mas, and whom the ignorant know as identical with the body, that one is 
Parmatman 

38 He, in the infinite knowledge of whom the three worlds are like a star 
m the infinite Ak&sha (space), the same is the Parm&tman 

39 That Juana Maee (embodiment of knowledge) Atman whom the 
Yogis deeply immersed in Yitraga (devoid of love and hatred) and Nirvikalpa 
(undisturbed meditation) meditate upon, m order to obtain Moksha, is 
Parm&tman. 

40 That Atman is also Parmfttman who having assimilated into himself, 
m various ways, the condemnable (Karmas) assumes various forms m the 
world, and adopts the three sexes (male, lemale and neuter) 

Note. In thm GiLthfl, the AcMrya protests against the idea of a Personal Creator Some reli- 
gionists hold that there is Ono Personal Being separate and apart from the wrorldly souls 
w o at some particular timo created all the forms and shapes m the world, but Jainism 
oes not endorse this theory According to Jainism, this % cry Atman who being ra 
bondage with Mattor-Karma, roams about among all tho stages of creation is the cause 
of Sams&rit , tlilB very Atman with reforenco to his Svabh&va (essence or nature) which 
consists inAll knowingness is Parmfitman There is no Parmfitman, separate and apart 
from this Atman, who sitting somewhere creates the world This vory Atman under the 
influence of various passions and Karmas, transmigrates through the four stages of life, 
that is.Xteva (heavenly beings) Manusliya (human beings), Tiryancha (animal, vege- 
table and mineral kingdoms) and Narhn (residents of hell) , and when this Atman aban- 
dons Rftga and Dvesha (love and hatred) and becomes free from Karmas, he becomes 
established m its real Svflbhlvo (omniscience) Thus the Atman whon free from Karma 
is Parmafcraan in manifestation and is ever so m a latent condition Hence the Achflrya l 
advises Ins disciple, Prabhakara Bhatta, to know overy Atman as Perm&tman. 
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41 The uimersc consisting of the three worlds is existing m the Kewala 
Jn un (pro and psrfest knowledge) of Pirmatnmn, and that All-knowing 
Pirm'l.mm B rug wm is dwelling in J.igat (the uuu erse), still that Pnrm&traan 
die, r't b>xo no converted into the Koopi (nature) of Jagat (the world) 

Korn, -It i« a well known doctrine that the univer-o exi-t* m the Pmntttmun and the PirmUt- 
tnm p “til’s the whole uniacr*' But this doetnn. som. f unes loads psoplo to think 
tint tit" w or! 1 nnl Gol art. one m na'ure or tint m \tter- and soul arts one So,. 
h"ro, th. Achvriv gnu th. corr..t mt-rpr.tation of this doctrine As God is 
om»*ocnt, the whole univira. is in Hts knowledge, and it is correct to saj that tho 
whol. uniter?, exit •> in Him , and ns lit. through His knowledge is present in every 
port of th uniter*., it i* correct to mj tint God exists e\ crj u here in the world. But 
by this, it niii. not bo uni. -stool t lit <*oI m l th. world ire one in noturo or that soul 
anltnv r ire oaim nature Though tho wnole ttorll lives itl God and God lit es m 
th. » iolo world, 'till Ho r.tun; His notura winch is omniscience and does not become 
clnn^od into tin. mitcnnl tiorld 

42 The Atman v. ho dwells m the bod}* is bet ond the cognition of Han 
and Kara, etc , who are dev old of Parnnl Sinadlu (perfect tranquillity or medita- 
tion) the same Atman is PamuUman 

Kern. — Hnu ml H ir, although the> are great persons of airtue and reetitudo, connot realm 
th' pur., dispassionate (Vjtrag) naturo of Atman, as tli.j remain too much oecupicd 
with vvorldlv possessions. 


43 That a\ Inch possesses jN t ij Bhuva (own nature) and is devoid of Par 
Bliuv a (other’s nature), and has been seen dwelling in the body by the 
Jmcndra Dev a, who is devoid of Par Bhftva and one with Ntj Bhfwa, is to be 
know n as the Parma tman 

Note. — In reality, tending towards Nij Bhfiaa (one’s own SvSbhava or nature) is becoming 
near .r to Diwm’v, wade t nding towards Par Bhava (other’s Svlbhtva or nature) is 
becoming n.arer to tho world. The more one becomes inclined towards tho Par Bhova 
(tho nature of mot*eror of other than self), tho more ho become involved in tho world 
Tho Sam? In Jiva is captivated bj material shapes and forms, hence ho is far 
from Dmaitj, and, being subject to birth anl death, roims about m tho world 
But when ho withdraw o hims.lf from the Par Bhdva and establishes himself in the Kij 
Bhava, ho becomes ono with Divinity Arhats who thus bee imo devoid of Par BMva 
and became one with Kij BhSvn, havo seen that Atman who lives m tho bodj Thus, 
ho who is separate from Par Bhlva and po« 3 esses Klj Blulva is Parmltman. 

44 Know thou Him to be Parmfttraan by whose dwelling tbis five- 
sensed village (the human body) becomes populated, and by whose going away 
it becomes quite desolate 


c 
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45 That who knows the objects of the fi\ e senses but is not knowable by 
those senses, know Him as Parm&tman 

46 That whose Svabhftva (real nature) is free from Bnndha (bondage of 
Karmas) and Saras&ra (roaming about through the various stages of evolution, 
being subject to birth and death, or transmigrating from one condition of life to 
another) is the Parm&tman Meditate upon Him and regard the Vyavahara 
(appatent mode of discourse) a thing tit to be given up 

Note.— There arc two chief Nayns (modes of discourse), namely, the Nisclmjn (real) and the 
Vyavahara (apparent) When wo speak of an object with reference to its real SiAbhata 
or nature, we do so from the Nischaya point of Mew, but when we speak of that object 
with referonco to some attribute or nature of nnothor object, it is called speaking of that 
object from the standpoint Vyavahara So whon. wo say that Atman ib m bondage 
or is subject to birth and death, it is only the Vyn\alinra mode of speaking, since 
the real nature of Atman, winch is Pnrmatmnn Swarup, is e\er free from bondage and 
transmigration 

47 Kewala Jiiana (pure and perfect knowledge) is Infinite, it per- 
vades all the objects of the universe bad there been more objects, it would 
have also pervaded them, just as a creeper can pervade the whole room how- 
ever large it may be The soul who possesses such a Jiiana (knowledge) is 
Parm fltman 


48 Karmas produce their xespective effects m the shape of pleasure and 
pain, happiness and sorrow , but they neither destroy the Svabhfh a (real nature) 
of the Jiva (soul), nor can they produce any new Svdbhflva (nature) m it; 
that same Jiva is Parm&tman , realise Him by pure contemplation. 


Zll' ^ ( T^ ,ed S ° Ul) *" 800d ‘ ftnd bad «« m and become* 

si 

:r : 

Ins roil nature and becomes Pamfttmamn manifestation. ' e attains- 


of K : I ’° “' th0Ugh ln Whh Kamm «ot assume the 

nature oi Karmas, nor can whoso nature he asmimpA «.v w- 

Parmatraan , see Him within thyself, d ^ h& Karmas ' 18 the 
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Note— In the above four Qltliis, the Achftrya explains the different senses m which the 
Atman can be designated as Sar\a Vyftpi {all per\admg), Jara {without coascionsnoss), 
Deha Parimana, {equal to the body) and Shunya (void) In an Ekantic {one sided) 
manner, these attributes cannot bo proved to exist in the Atman, but from a certain 
point of view of m a certain manner, each of these attributes can be said to exist 
in Him When the Atman acquires His real S vftbh&v a, lie becomes All know ing, that 
is, his Juana pervades through all, and m this respect it ib right to say that he 
is all pervading Similarly, to say that the Atman is Jara (without knowledge) m an 
absolute manner, is absurd , it is Jara only m respect of the absence of the senses As 
the omniscient Atman does not know through the senses through which the embodied 
souls know, we might, so far ns our mode of knowing goes, call Him Jara, but in 
reality He is never Jiiru Then, m respect to size, tho Samsftri Java increases or dccrcnsos 
in accordance with tho nature of Ins Karmas, so that when the Kutmas arc destroyed, 
he gets Nirvnno and Ins Atmn Prndeshas (soul parts) remain m the shnpo of tho body 
from which He goes into Nirvana mthis respect He ib called Doha Panm&na {equal 

A 

to tho body) In the same way to say that tho Atman is Shunya (void) can be true 
not absolutely, but m a particular sense only It doss not menu that tho Atman is 
Shunya (empty or void) of everything — even of His own distinguishing attribute, 
namolj , of Jnnna, for that would make him a more nonentity It means only that when 
the Atman bocomes established in His real Svfibh&va, He becomes Shunya (devoid) of 
eight Karmas, and of the eighteen blemishes to which the Sams&ri soul is subject 
The eight Knrmas are (1) Jnaua-Yarniya, which hides and cov era tho real nnturc of 
the soul, that is Omniscience It shuts out tho soul from knowledge which decreases or 
increases as this Karma Praknti is in abundance or otherwise. (2) Diirshana-Yarniya 
which impairs the soul’s power of perception. (3) Mohniyn which entangles it m 
worldly attachment and thus by making it negligent, prov ents it from self-knowledge 
and spiritual bliss (4) Antraya which prevents the soul from free action and 
from obtaining its desired objects. (5) Ayuh which sustnms it m a body for a certain 
period (0) Vedniya which provides the soul with the moans and circumstances of pains 
and pleasures (7) Nama, which is the cause of tho various shapes, colours, and dimen- 
sions of the body and of all the limbs, and (8) Gotra, which is tho cause of one’s birth 
in a high or low family or position. These are the oight kinds of Karans and their 
sub-clns3es are one hundred and forty-eight But the Siddha Bhagwan is Shuny a of these 
eight types of Karmas and of their sub classes. Then the eighteen Doshns (blemishes) 
which the embodied soul possesses are— -[1] hunger, [2] thirst, [3] birth, [4] death, [5] 
disease, [6] old age, [7] sleep, [8] fear, [9] sorrow, [10J wonder, [11] pride, [12] R«ga 
(attraction or love), [13] Dvesha (repulsion or hatred), [14] anxiety, [153 Mohn (illusion 
or ignorance), [16] desire, [17] perspiration, and [18] pain The Siddha Atman or 
Parmdtman possesses none of these eighteen blemishes. Kama (Inst), Krodhn (anger) 
Lobha (covetousness), M&na (pride), May a (deceit) and all the passions and affections of 
the embodied soul come uuder these eighteen blemishes. The Siddha Atman or Pnrmatman 
is freefrom aU these passions and imperfections of the embodied sods. It is on account 
of its natural purity that the Atman is called Shunya, because it is Shunya of what 
the embodied souls generally possess 
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56 None created the Atman, nor does the Atman create anything , with 
reference to his Svhhhfwa (nature) he is Nitva (eternal), hut with reference to 
his Paryfi .3 a (condition or form) ho is born and dies 


Note. — I n this GSthu, the Achlrva explains whether the Atman is Nitya or Amtya According 
to Jainism the Atman is both Nitj n as well as Amtya With reference to his SvabhSva 
(essence or nature) the Atman is Nitja (constant and eternal), but with reference 
to his PnrjSj a, lie is Aniti a (inconstant and perishable) From otermtj, the Atman 
is, owing to the contact of matter, forgettul of his own S\ibhfi.\a and is indulging 
m Riga (attnction) and D\esh\ (repulsion), or good and bad thoughts, which 
become the cause o( tlio formation of Karmas, under whose influence he roams 
about in this Samsara assuming different forms and shapes. When he leaves one 
body and takes anoth.r, he in rtalitj does not die , what perishes is his previous larm 
alone Conditions always change, but the substance remains ever the same. The Atman 
parses through Xarfca (hell), Tiryancha (mineral, vegetable and animal kingdom), and 
is born sometimes ns a man, and sometimes os a deva His various forms and bodies are 
destrov cd but wnat constitutes his SvSbhSva which is consciousness or intelligence, is 
never annihilat-sd Thus from the point of view of Dravya (essence or being) the 
Atman i« eternal and everlasting, and from the point of view of Piry&ja, he is subject to 
birth and death According to Vjavahara he is the maker ot his Karmas, but from the 
f>ischava point of view, that insofar as his Sv&bhava or real nature is concerned, he 
isonly a Jnata and Dnshta (knower and seer) 


57 Know that to he Dravya which possesses Gunas (attributes) and 
Parydjas (conditions) that which is Svtlbb&vi, that is, remains ever with the 
substance is Guna, and that which is Kraravarti (changing m succession) is 
called faryaya 

58 Know the Atman as a Dravya, with Darshana (seeing) and Jnana 
(knowing) as his Gunas (attributes) and the Chaturgati Panbrahmftna 
(transmigratory changes into the four grades of creation) as his Vibh&va 
Paryayas (conditions caused by the Karmas) 


59 Both the Jiva and Karma are eternal , neither creates the other, both 
are existing from eternity 

Note. — I n this GStM, the Ach&rya protests against the doctrine of those Ekanta-Vadms, who 
hold that the Atman is Anodi Mukta (liberated from eternity) If the Atman is Anadi 
Mukta, why should we strive after Mukti (emancipation or liberation ) 1 If it bs said that 
the Atman was Anadi Mukta, bat at Eoine particular time he became in bondage with 
Karma and entered into the worldly condition, then what was that new cause whioh 
brought about the bondage of Karma at that particular time’ Again, what kind 
of a Mukti (freedom) is it which doos not secure freedom from even the bondage of 
Karmas’ Such are the questions which arise m this theory and which cannot 
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be answered. Jainism does not follow the Ekanta Vnda ( absolutism or one-sided 
view) It tn} a that from the Shakti or Svflbhilva Apoksha (with reference to natnre 
or inherent power) Atman is e\er free from bondage of Karma, but with reference to the 
Vayakti or manifestation of that inherent power, he has been in bondago from 
eternity JivaDravja and Matter both are existing from eternity, and from eternity 
also is the Nimitti (influence) of matter the causa of the forgetfulness of Ins own nature 
on the part of the Atman involved in Samaara This forgetfulness leads the soul to 
indulge m Riga, Dv esha, Moha (illusion), and the like, from which arise all sorts of evil 
passions, such as Inst, anger, greed, pride, deceit, etc. It is to be remembered, liowe\er, 
that these passions and feelings are not natural to the soul , they do not constitute 
its nature , they are caused by the influence of matter of which the natural attributes 
are attraction and repulsion By coming in contact with the soul, matter produces 
attributes similar to its own, m the soul and tlio manifestation of Rflga and Dveshn 
is tbe result. Karon, (lust), Krodha (anger), Lobha (greed), Mana (pride), Maya 
(deceit) and all other passions and affections arise from Rflga and Dvesha R&ga and 
Dveaha are called the Bhava Knrmas (Thought Karma) Under their influence 
new atoms of matter are attracted towards the soul, and go to make its bonds These 
bonds forged by matter are the Dravya Knrmas (Matter-Kirma) and are generally spoken 
of as Karma. There is the Niuut Knimiltic Sambmdhv (causal relation) between the R&ga 
and Dvesha of Atman and matter which is transmuted into the Matter Karma Owing to 
pre existing particles of matter with the Atman, Rdga and Dv esha are produced and ow mg 
to Rftga and D\ esha, Matter Karma comes into existence, and these two are the cruses of 
the SamsSra (transmigratory condition of the sonl), otherwise with reference to the Svit- 
bh&vaor inherent, realnaturo,the Atman does not create Karma or matter, nor does Karma 
create Atman. As the Atman gradually overcomes R3ga and Dvealin, its real Sv&bh&vn, 
or, m other words, the Paramdtma Swamp begum to manifest itself, so that 
by the time its Riga and Dv esha are entirely destroyed, the inherent Kewala Jnana 

(pnrennd perfect knowledge, or omniscience) becomes manifest and the Atman attjras the 
Pnrmdtma Puda which is the whole aim and object of religion and morality And if we 
believe that the Atman is absolutely Anadi-Mukta or was Anadi-Mukta and at some 
particular time entered m Sams&ra (transmigratory condition), then all tins aim and 
object of religion becomes futile and meaningless, because tbe observance of religions 
and mora! precepts and the practising of Yoga becomes quite unnecessary and useless 
if MohBha fs not to be brought into realisation, or is a merely temporary state 

60 This Yyavahan Jiva (the embodied soul) by tbe Nimitta (cause or 

influence) of his previous Karinas, assumes the various conditions of virtue and 
evil 

61 These Kaunas are of eight kinds because of their influence the Jiva 
does not obtain his Atmic Sv&bh&va (real, spiritual nature) 

62 The Parm&nus of Pudgala (atoms of matter) which owing to Yishaya 
(desires), Kashflya (passions) and .Moha (ignorance or illusion) become attached 
to Jiva-Pradeshas (various parts of embodied soul) have been described us th* 
Karmapr&kntis by Arhats. 
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63 The Panch Indriya (five senses), Mana (mind or heart), Samast Yibh&va 
Paranftma (all other conditions and changes of the sonl which are not natural to 
it) and all the tumults and turmoils in connection with the four grades of 
living beings are caused bj Karmas 

Kote — The S\ fibhOvn or real nature of Atman is to know all objects of all times and places 
dircctlj , this Svfibh&ia is caused bj none. Besides this all other conditions and 
changes which are found in the SsmsAn Ji\x (embodied sonl) who transmigrates 
into the four grades of creation, that is, Nnrfea (hell), Tirjanchn (mineral, vegetable and 
animal kingdoms), Mannshj a (mankind) and Deva (heaxenly beings) are wrought by 
Karma* 

64 All kinds of pleasures and pains to the Jiva (sonl) are caused by his 
Karmas , but from the Nischaaa point of new, that is, with reference to the 
Saubhaxa (real nature) of the Jiva, He is the knower and seer only 

65 0 Sonl 1 Btndha (bondage) and Moksha (freedom or liberation) are 
both caused by the Karmas according to the SLuddha Nischaya Naya, that is 
from the standpoint of the nature of the Ji\a-Dravya, the Jiva is not the 
creator of either of them 

Kote. — li the Knrmns did not exist, there would (have been no such words ns Bandhn and 
Moksha Knrmns cause bondage, nnd Moksha only signifies freedom from one’s 
Knrmns With reference to His real nnture the Atman ever remains unaffected bj 
Knrmns Both these things — bondage and release — are spoken of onlj with reference to 
Knrmns. 

66 Like a lame man, the Jiva by himself comes or goes nowhere , it is the 
force of Karmas which drag him about in the three worlds 

67 Atman is never anything hut Atman the Para Padarth (non-soul) is- 

A 

nlwaj s Par (different from self) , neither the Atman can become the non-soul 
nor can the non-soul ever become the Atman so say the Yogiswaras, the 
Masters of Humanity 

68 "With reference to its real nature the soul is free from birth and death 
from bondage, and also from freedom fiom bondage such is the teachmg of the 
Jmdeva 

69 & 70 From the Nischaya point of new, that is, with reference to the 
Teal Sv&bh&va or nature, birth, death, old age, disease, Lmga (gender), Yarna 
(colour or caste), etc , do not belong to the Atman (soul) , all these belong to the 
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body It is the body ■which is born, which die3, becomes old, catches disease, 
possesses colour or caste, and is born as male, female or eunuch 

71 & 72 0 Soul f Thou shouldst not fear seeing old age and death approach- 
ing thy body Know thou the self-same Parbrahma who is Ajara (undecaymg) 
and Amara (not liable to death) as thy own Atman (soul) The body might be 
pierced, cut or destroyed, thou shouldst not pay h^ed to it. Thou shouldst 
realize thy own pure soul, by which thou mayest cross the ocean of Samsffra. 
(the world) 


73 Bftga (attraction or love), Dvesha (repulsion or hatred), etc , which 
are Ashuddha Chetnfi, (impure forms of consciousness) produced by Karmas, 
and the body, etc , which are Achetana (inanimate) objects, all these are distinct 
and separate from the Atman Know this as certain 


74 Jnana-Maee (embodiment of knowledge) is the Atman , give up all’ 
the Bh&vas (thoughts and conditions) which are Bhmna (distinct and separate) 

A 

from that Atman and realize and meditate upon thy pure self 

75 This Atman who is from the Nischaya point of view free from the eight 
kinds of Karmas and the eighteen Doshas (blemishes or imperfections) consists 
essentially in right belief, right knowledge and right conduct You should know 
your own Atman to be so 

76 He who believes the Atman to be the Atman (as described above) is a 
Samyak Drishti (believer m truth), and it is the Samyak Drishti who becomes 
free from the bondage of Karmas 

Note. — One who helm es the soul as different and distinct from other objects and from the 
Pudgalik Bhftvas (all thoughts and conditions produced by matter), and who believes- 
that soul does not exist in matter, but exists in his own Sv&bMva which is Jnana 
(knowledge), or in other words, one who does not identify his Atman with matter, is said 
to entertain the nglit belief A person ha\ing this Samyak Darshana (right belle!) 
will necessarily ghe up RAga (inclination or desire) and Dvesha (repulsion or hatred) 
and will feel contentment and happiness in his own SvAbhUvn Such a person lives m 
the self, and notm the non self, when one lives in this manner his previously accumulated 
Karmas are destroyed, and the root of desire, the cause of bondage, having been cut with 
the sword of Vairagya, perfect freedom from all kinds of bondage is obtained by him 

77 He wbo works with attachment for the Pary&yas (forms or conditions) 
is a Mithya Drishti , such a one enters into the bondage of Karmas and 
roams about in the Sams&ra (the world). 
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80, 81 & 82 Those who describe themselves by saying ' I am while/ ‘ I am 
black/ or * I am of various other colours/ ‘ I am fat/ or * I am lean/ and the like, 
are the Mithya Drishti (false beliet ers) 

'lam a Brahman * , * I am a Vaisl ya ’ , ‘ I am a Ksliatnya 5 , or ' I am a 
Sudra/ etc , also ‘lama man ’ , ‘lama woman ’ , or ‘ I am an eunuch ’ , all these 
and other hke thoughts belong to a Mithya Drishti (false believer) 


‘ I am young ’ , ‘ I am old ’ , ‘ I am beautiful ’ , ‘I am brave ’ , * I am a 
Pandit ’ (a learned man) * I am Uttfima ’ (high) , 1 1 am Digombara * (naked 
saint), ‘lam Bodh Guru ’ (Buddhist saint), or *Iam a Svetambara Sadhu 1 
(Jam saint having white clothes), — those who possess such like thoughts should 
be considered as Mithya Drishtis 


Note In these three GAthAs, the AchArya spenks from the Ni^chuyn Nayn From the 
Vyatahara point of new, thnt is, with reference to Pnryaya (form or condition), 
these ideas nre not incorrect. With reference to one’s present ParySya (form 
or condition), one mny be white, young, and the like, bnt with reference 
to S\ubh£\a (real nature) one is certainly neither white, nor young When ono 
overlooks the distinction between PnryAya and S\AbhAva, and identifies 
himself absolutely with his present PnryAya, ono comes to gnef The real 
Mithiyatvn lies in identifying Atmnbuddhi with PnryAya, that is, in thinking, 
that one’s present ParyAya (condition) is his Atman («elf), for by doing 
so one is led to treat others with contempt. The real Atam Dra\yn Consists in 
cw a Jnana (pure and perfect knowledge or consciousness) which m the SamsAn 
Atman (embodied soul) lies buried beneath alie-ny load of Karmas under whose influence 
the soul assumes %ar,ous forms, shapes and conditions If one is born in a 

man family, it is no doubt the result of his past good actions, if one is horn as a 

, . * person, it is m consequence of his previous ■virtuous deeds, but by 

oing born so, be must not regard these conditions produced by his Karmas as lus 

bcmTnaT* w renCet0theS ' SbM ' R (r Ca l «»*«•). souls areal, ke, there 

STptfz rj’Sr 1 »p«* By b.„ e „ » „, 8l 

i*, f " 8 “? °‘ h ' r *° u,! ” “ ta »* *° l H «mL 

th IS condemns the confounding of self with the not self 


83 Mother, father, husband, wife, 
J&la (net of illusion, not permanent, bu t 
however, knows them as his own 


son, friend, wealth, etc , are all MayA- 
pensbable objects) , the Mithya Drishti, 


Bnshh de^htl “ *° “ d bnt M>thy, 

senses of happum,, Whff ,v enjoyment, regarding them to be th. 
?P What other improper act, then, will he not perform? 
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85 Hav nig got the Knla Labdhi (opportune time) the more one’s Moha 
(ignonnee or illusion) is deatroyed, the more he gets Shuddha-Abma Rupa 
8am} nk Dar-hana (right belief m the pure nature of Atman) and begins to 
reiket upon the self from the Niscba} a point of v lew 

86 Atman (soul) is neither white, nor black, neither Sukshma (fine), 
nor Sthool (gross! He is the Tit un Sw arupa (embodiment of know ledge, or pure 
consciousness, b} nature! , onl} a Jiiam (wi^c man) knows thus 

87 Atman is neither a Brahman, nor aVaish, netther a Kshatnya nor a 
Sudra , nc tker male, female, nor eunuch , He is the Juana Swarupa (embodiment 
of knowledge, or pure consciousness, b} nature) and by His Juana knows all 

88 Atman is neither a Yati (saint), nor a Guru (teacher) , he is neither a 
Sanj »isi, nor an Udivu, nor a Dandi, etc ho is the Juana Swarupa (embodiment 
of knowledge), it is onl} a Jiiani (a sago) who knows the Atman 

89 Atman is neither a teacher, nor a disciple , he is neither a king, nor a 
beggnr, neither bra\e nor a coward , neither high nor low , he is the Juana 
Sw arupa (embodiment of knowledge), the Jiiani alone knows the Atman 

90 Atman is neither a human nor a celestial being , he is neither Tir) an- 
cha (belonging to the animal, \ cgetnblc or mineral kingdom), nor a Natki 
(resident of hcU) Atman is pure consciousness , only the Jkonis know the 
Atman 

91 Atman is neither learned nor foolish , he is neither wealthy, nor poor , 
he is neither old, nor joung , all these conditions arc produced by Karma? 

92 Atman is neither Punya (lirtue), nor Pupa (evil), Atman is neither 
Ktlla (time) nor Akfisha (space) , he is neither Dharma, the medium of motion, 
nor Adharma, the medium of coming to root from motion Atman is neither a 
compound of Pudgal (matter), such as the bod} , etc , he is Chaitan} a Swarupa 
(intelligent), never loses his consciousness and never becomes another 

93 Atman consists m San} uma (control of senses and mercy on the living 
beings with six kinds of bodies), Shila (freedom from lust, etc), Tapa (as- 
ceticism), Darshana (seeing), and Juana (know mg) by nature, and is Avmashi 
(imperishable), and Moksha-roop (free b} nature) , Atman alone can know 
ltsell 
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94 0 Soul 1 There is no other Darshana (belief!, Jfiana (knowledge) and 
Chantra (acting or conduct) than Atman lnmself , know thou the combination 
of the three as the Atman 

Note —According to Jainism, tho Moksha Margo (way to salvation) consists in the unity 
o£ Samyak Darslian (right belief), Samyak Jnana (right knowledge) and Samyak 
Chantra (right conduct) Those are called tho Ratana Traya (threo jewels) and are 
of two kinds, Nischaya and Vyavahnra Tho Nischaya Samyak Darshana is the belief 
in tho truo and real nature of Atman The Nischaya Sarny aka Jnana is the 
knowledge of the real naturo of Atman Tho Nischaya Simyak Chantra is tho 
entire detachment from all other -objects to become absorbed in the Atman. Tho 
Vyavahara Samyak Darshana is tho belief In the truo Dcva (Cod), the Guru (teacher) 
and the Shastra (senpturo) Tho Vyav ahara Samyak Jnana is the Inowledgeof the 
above and the Vyavahara Samyaka Chantra is tho worship of the true Doan, Guru 
and Shastra, and obseraanco of tho rules of airtue Tho Vyavahara Ratana Traya 
is the Sadhaka (means to tho obtuinraent) of the Nischaya Ratana Traya The Jiaa 
(soul) from eternity is maolaed in ignorance and falsehood and it is impossible for 
him to adopt tho Niscliaj'a Ratana Traya at once Ho must first adopt the Vyavahara 
Ratana Traya, — worship of tho Divine Beings and the doing of virtuous deeds — and 
when his heart becomes purified, ho will bo able to understand the Niscliaya Ratana 
Traya And when ho fully adopts and realizes m himself tho Nischay a R it ana Traya, 
tho pure and perfect Sv&bMva of his Atmnn is evolved out, and lie becomes the 
Parmfitman. So the AcMrya says in this Gnthu that tho Ratann Traya aro not any* 
thing separate from but tho Atmnn himself These three combined togethor aro tho 
Svftbhava of Atman When one having withdrawn his mind from all other objects of 
the universe knows the real naturo of Atmnn and believes and lives in and for his true 
Self, he becomes the Parm&tman which is the final goal of all religious worship and 
morality 

95 O Soul 1 do not regard anything other than the pure Atman as the 
Tirtha (an object of worship or pilgrimage) , do not serve any teacher other 

A ^ 

than the pure Atman , and do not think of God as other than the pure Atman. 

A 

See the pure Atman within thyself 

96 The Swarupa (real nature) of Atman is Kewala, Samyak Darshana 
(pure, right belief), all else is Vyavahara , the highest which is in the universe 
is the Atman, and he is worshipful 

Note — T he moaning is that the belief in, and tho contemplation upon, the real nature of the 
Atman constitute tho path of liberation , all other religious observances are of a secondary 
importance. 

97 Meditate upon your pure Atman, by becoming motionless m whose 
contemplation for an Antara Muhurta (less than two gbarees*) one gets 
Moksha (emancipation) What is the use of all other S&dhan&s (practices)? 

* A gham is equal to twenty four minutes. ™ 
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9S Neither Shoslros nor Pumnns (the stud) of religious hooks) nor even 
Tnpashcharuia (asceticism) can gi\ c Moksha (emancipation) to him whose 
mind is not absorbed m the contemplation of his Atman 

A 

99 0 Yogm * One who knows his Atman knows all else, because in 
•the Jfiana (knowledge) of Atman the whole unnerse may be seen 

100 One who realises lus Atma-Su bhu\ a (real nature of Atman) soon 
sees the Atman and he also sees the w hole universe 

101 As m Akaslia (space) the sun illumines itself as well as all other 
objects so does the Atm m see hnnsclf as well as the Loka-Loka (the whole 
universe) Do not entertain any doubt about this - it is the Vastu Si ilbhfiva 
{nature of the substance) of Atman 

102 As m pure water groups of stars become \ lsiblc by reflection, so 
does tlie Loka-Loka ( w hole unnerse) becomes aisible m a pure Atman 

Xorc. — As m n.u<l<lj or disturbed m liter nothing can bo seen, but when it bacones pure 
nnj calm, the starrj firmament becomes \isiblo in it, so is the ease with Atman The 
Sa'ibli vvft or real nature of Atman is to see nnd know all things oi all tunes and 
of all places. Tire whole uni vi. re 3, all the objects of all times and of nil plnccs, nro 
reflected in the Atman, when tho latter is free from the di.filenn.nt of Karraa3, and, being 
diaoid of R iga and Dscslin, is m a pure and calm condition 

103 O, Prabhfikara Bhatta ’ Know thou, through thy knowing power, 
that Pure Atman by knowing whom one can know the Sell and all other 
objects 

104 O, Master’ Pray tell me that Jfiana (knowledge or wisdom) by 
which one in a moment can know the pure Atman besides which nothing else 
is useful 

105 O, Prabhhkara Bhatta ' Know thou the Atman as Jfian-maee (embodi- 
ment of knowledge) , the Atman knows .the Self through the Self, and from the 
Nischay a point of view is equal to the Loka (the whole world) and from the 
Yyavahara is equal to the body in which He dwells at the time And with 
reference to Jfiana (knowledge) He is equal to tho Lokd-Loka (the whole 
universe) 

306 O, friend’ know that all that is Bhmnn (separate and distinct) from 
the Atman is not Juana (knowledge) j ou should therefore know the Atman 
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107 Atman is a fit subject for Juana Atman can be known through Jiiaua 
(wisdom or knowledge) alone , therefore, you should give up all else and know 
the Atman through Jfiana 

108 As long as a saint does not know the Juan-maec Atman (soul) whose 
Essence consists m knowledge, so long being affected with love and 
hatred of other objects, does he not obtain the status of the Par-Brahma 
or Parm&tman (God) 

109 By knowing the Atman the Parm&tman is known Know thou the 
highest of all, and the pure soul who is designated by the word Par-Brahma or 
Par-Loka (God) 

110 That Deva (God) who is dwelling in the minds of Mumshvaras (saints) 
and of Han, Hnra (great personages), etc , is the highest of all, free from foreign 
elements, pure knowledge m nature and is called by the name of Par-Loka 

Note —Par moans the Highest Loktv moans to see a plnco or a thing whore all tho objects 
can he seen. Tho Svftbhftva (real nature or essence) of Atman is Kownla Jnan (pure 
perfect knowledge) in which all the objects can bo seen, hence this pure Svftbbftva of 
Atman is called by the names of Par Loka, Par Brnhmu, etc. According to Jainism, 
there is no Par Brahma separate and distinct from tho puro, perfect nature of Atman 
Atman is knowledge itself (by Sv&bliiha), and this Svitbhfiva is pervading through nil 
souls. This S\ &.bh£L\ a is tho Dei a (God) dwelling m the minds of saints and of all tho 
great poraonages of tho world Although pure essence exists m tho minds of all» yet as 
saints and -virtuous laymen especially attend to it, it is spoken of ns dwelling m 
the minds of Munishv eras and Han, etc. Han, Har Adik means tho great personages 
of the cycle According to Jainism, there are sixty -three groat personages in every 
cycle who are called Maha purnshas Out of these sixty-throe, there nro twenty-four 
Tirthankaras, nine Naray&uas, nmo Pritl Naray&nas, nine Balbhadras, and twelve 
Chakarvartins. 

111 One in whose mind dwells the Shuddha Atman (pure and perfect 
effulgence of soul), called the Par-Loka or Parm&tman, is sure to become the 
Parm&tman , because the Jiva (soul) becomes that which be believes hims elf 
to be 

112 As is tby Buddhi (inclination or desire), so wilt tbou be born after 
death, hence tbou shouldst not detach thy inclination from Par-Brahma and 
attach it to Par-Dravya (any substance, or object, other than the slf) 

113 Know thou that which is distinct from Atman and is Jaia (inani- 
mate or non-mtelligent) as Par-Dravya The Par-Draiya consists of Pudgala 
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(matter), Akusln (space), K ila (time), Dlnnin (the substance vv Inch helps m the 
motion of souls inti matter) and Adharma (the substance which helps souls and 
matter in ceasing to mov c) , nil the^e five arc distinct from Atman and are 
devoid of consciousness or intelligence 

114 A Samv nk-Dmhti (one possessing true belief) -who even for a 
moment becomes absorbed m his Slnwldha Atman (pure self) or Parmfttman 
(God) destroy s a large number or bis Karinas, just ns a spark of fire quickly 
bums up heaps of straw m a short time 

115 O, Soul 1 Gi\c up all care, and bo calm, apply tby mind to the 
Parmutma-Swnrupa (Godhead) and behold the Niramjnnn (having no defilement) 
Dora, i c , thy Shuddhn, Kirmnla Atman 

116 That happiness which one gets in the meditation of the real nature of 
his soul which alone is Slu\a or Parmfttman (God) is nob to be found any where 
else m the three worlds 

117 That happiness which a Sadhit (satnt or ascetic) enjoy s m the medi- 
tation of his Nija, Shuddhn Atman (hts own, pure soul), is not to bo got oven by 
an Indra, the lord of man} Dcvangnas (goddesses) 

118 The Jmcndrn enjoy s happiness in seeing his pure Atman The same 
happiness is tasted by Vitragi Pnrusbas (persons dev oid of lov o and hatred) when 
they are absorbed m the meditation of the pure nature of their Atman 

119 _As the sun is visible m the shy when it is free from clouds, so is tho 
Shiva or Parmfttman visible m the Kirmnla Mana (passionless mmd) 

120 The Parmfttman who is free from Rftga (attachment) and Dvesha 
(hatred) cannot be seen m the Atman coloured by r Rftga-adik (attachment, etc ) 
just as one's face is not v isiblo m a dirty glass 0 * Pmbhakara Bhatta 1 Know 
it thus , there is not tho least doubt about it 

121 It is nob possible for Brahma or Siddha Parmfttman (God or Pure, 
Perfect Soul) to dwell m a mmd which is occupied by a woman, because two 
swords cannot reside in one sheath 

122 The most-worshipful God who is Anftdi (eternal) and Annnta 
(everlasting) dwells m the pure mmd of the Juam (wise) who are free from | 
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the impurity of R&gu-adi (attachment, etc ), just as a Hans (swan) lives in a 
Sarovara (lake or tank) 0 disciple 5 this is perfectly clear to my mind. 


123 The Deva (God) who is Avmashi (imperishable), free from Karmas,. 
and Jhan-Maee (embodiment of knowledge or consciousness) does not dwell m a 
temple, m an idol of stone, or a book or picture He dwells only m a Sama- 
Bhavaroop Mana (an equality-loving and undisturbed mind) 

Note —From the Nischnya point of mow PormAtman In 03 in tho Atman who possesses equanimity, 
— who is free from RAgn (attachment) and Dvesha (hatred) and 13 equally disposed to* 
wards friend and foa, life and death, profit and lo's, pleasure and ptiin r etc. Here it must 
not bo understood that tho Achnrya protests against tho building of temples or setting 
up of idols. With leas adinneed persons, temples and idols nro usoful institutions. Lay- 
men, beset with tho worldly attractions and allurements, cannot afford to meditate upon the 
abstract SifibhAin of Atman or tho attributes of Parmfltman. In ordor to gn 0 them 
a lift, sages liaie denscd images— Slianta and Vitrngn (in a calm, meditatno posture 
showing that they nro doioid of lo\e and hatred and lm\o no attachment with- 
material, worldly objects) — and temples Laymen may by fixing their whole attention 
upon these images e\ oho out tho real attributes of their Atman in thomsohos, and 
thus doiolop thoir own souls As tho real SiAbhA™ (nature) of Atman, » e , the Pnr- 
matmic status is, ns far as possible, represented in these idols, from tho Vya-valiflrn. 
(practical, worldly) point of view, it is not wrong to say that tho Tarmatman dwolls 
in those idols, but, of course, from the Nischnya (real) point of mow, Pnrmfttman 
dwells in tho pure Atman alone. One should not remain contented with tho Vynanhfira 
ideal alone The VyaiahAra Pharma is only to save man from omI When ono lias 
taken ns much help from it ns ho can, he should proceed towards the Nischnya 
Dharmo. By reading this GAtlift ono should not imagine tho AchArya to- bo an icono- 
clast Ilore the Achfiryn dwells upon tho Nischnya Dhnrma (roal, spiritual faitli)< 
intended for more adianced persons who have passed tho lower stages of Pharma. 

124 When the Mana (mind or heart) is united with Parmeshwara and the 
latter with Mana, they both become one, whom to worship, then? 


Note -Although, in lay condition, in ordor to eradicate evil tendencies and cmI passions 
from one’s mind and to create good Inclinations and good feelings within onesolf, 
tho worship of the Parm&tman is a fit thing to adopt, yet whon tho soul becomes 
immersed in the Vitrnga (devoid of love and hatred), Nirukalpa (calm and undisturbed) 

^ B ° U) ’ therQ remains ™ »«* «» worship The Bahya 

Atmallr W r h ^ SUCh “ WOrdUP ' Chnrl *’ « - moans to purge L 
Atman of evil hence when that object is accomplished, there remains no netd for 
any outward notions 

t 

and mint ^ ^ r0Ta EensUtt ^ pleasures and passions 

w S 8 ,!™'™ (unimpure, t<3, perfect) Paim&tman, is on the 

Tantra, ete^to aojnue MoSC^' ^ B "° h M 
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126 0 Guru ! Praj tell me wlmb is Moksha (freedom or salvation), 
what the Moksha-M&rga (the way to salvation) and what its Ph&la (fruit or 
result), so that I ma} know the Parma. arth (the highest aim of life) 

127 OShishja (disciple) 1 Thou askest me what are Moksha (salvation), 
the Moksha-Marga (waj to salvation) and the Moksha-Phala (fruit of salvation) 

I tell it to thee m accordance with, the Jina-Yani (the teaching of God), hear 
thou with a calm mind 

IfoiE — In the pre\ ious Gathu Prabhakara Bhatfca, the disciple, has expressed Ins desire to hear 
about Moksha, the means to acquire Moksha and the result of Moksha In the present 
Githa the Acharj a says that he is, in accordance with the Jma Yam, going to describe 
the three things asked bj the disciploi The word “Jinn” must not be confounded 
with the Urdu word “Jin" which means a class of gnosts or spirits In Sanskrit, 
the word “ Jma ” means a conqueror- So in the Jama scriptures the word means 
a Conqueror — not of cities, countries, continents or nations, bnt of nature, 
of Riga (attachment oc desire) and Dicshn (hatred), ot Krodlia (anger), Lobhit 
(greed), M&na (pride), Mlya (deceit) and of all other passions and desires and 
Karmas When, the Atman (soul) gets rid of these foreign elements, his SvftbhSvic 
condition, that is. Omniscience, becomes manifest, nnd lie becomes the Purmfitnmn 
(God) When the Atman conquers these mighty enemies, He acquires Kew tla Jnana and 
is called a Jma or Arhat. Thrn is the ncjuisition of the Pvrmatmau Pada (status of 
God) At this stige the Atman begins to show the path of Dharma to the benighted 
world The Law of Dharma as described bj these deified personages or Jmas is called 
Jma -Yam. 

128 Owing bo the perfection of happiness and knowledge, Moksha is 
higher than Dharma (virtue), Artha (wealth, high position, etc ) and K&ma 
(enjoyment of sensual pleasures) 

129 If Moksha were not superior to Dharma, Artha and KAma, the 
Tirthanharas would not have given them up bo acquire it 

JToxe. — Tirthnnkaros are the deified saints of Jainism The word “ Tirthankar” means a 
guide or one who shows the path of Dliarma According to Jainism, m every cycle oE 
time, there are twenty four such Divine persons Bj the practice of virtue and 
asceticism, their souls become highly developed and they are born possessing the 
highest wisdom and morality Many of them rale great kingdoms, — some e\en being 
Chakra Yarti Rajas, — but in the end they give up the world in order to acquire Moksha 
Hence the Aehirya says here that as ev en the Tirthankaras relinquish Dharma, Artha 
nnd Kama m order to obtain Moksha, the latter must b3 superior to the former three; 

130 If Moksha did nob imply the highest bhs3, it would nob hare been 
called Uttama (superior) , if Freedom were nob preferable, the imprisoned 
animals would not hat e striven for liberation 
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Note. — Moksha literally moans freedom or emancipation In the vory nature of things,, 
freedom is preferable to bondage You may look at the imprisoned animals, although 
they possess \cry little knowledogo, you will still find them stn\ ing for freedom. On 
the physical piano, we always find that lreedom is accompanied with happiness ,tho 
same must be the case with the spiritual plane This Samsfin Jiva (embodied soul), 
bound ns he is with Karmas — Bh&vn R arm is (passions and desires) and Dravya 
Ratmas (subtle atoms of matter transmuted into active forces by the various impulses of 
Atman), — is ever troubled with disquietude and unhappiness, but when ho gets rid 
of their bondage and knowR his Tnu. Self he becomes free and independent , ho then 
enjoys Perfect Happiness 

131 If Moksha did not possess so many of the noblest qualities (such, 
as infinite knowedge, infinite happiness, etc ) the Tri-Loka (the three worlds) 
would not have placed it over their head 

182 If Moksha did not possess the highest and the most perfect bliss, 
how could it be regaided as superior ? How could the Siddha Bhngwans? 
(liberated and perfect souls) remain there for ever? 

Note.— Moksha is the perfect Sv&bhfmc (natural) condition of the soul, an S as perfect, 
imperishable hnppinos« exists m that condition, the soul who Jins once acquired that 
condition, does not leave it and return again to this imperfect, mundane condition 

133 Han-Har, Brahma, Jineshwara, and all the paints and right- 
believers have, m order to acquire Moksha, applied their whole mind to- the 
Parma, Niramjama Pann&bman (the supreme, pure and perfect God) 

134 Verily, in the three worlds, there is no source of happiness other 
than Moksha , therefore it is that all living beings desire Moksha 

135 O Prabhakara Bhatta r Know thou that to obtain the Parmfitman 

Swarup (the supreme nature of Godhead), by becoming free from one’s Karmas, 
is called Moksha by the Sages 

Note. Release from the bondage of Karmas and the attainment of true Self is Moksha In 

♦ thl8 amdlt,on > Atman becomes free from BhSva Karmas (passions and desires, etc.) and 
Dravya Karmas (subtle matter held together by the impulses of soul) and becomes Par- 
m&tman In Jainism the condition of Moksha and that ol Pannatman are one and 
the same thing 

136 Kewala Darshan (pure and perfect seeing), Kewala Jfiana (pure 
and perfect knowing), Ananta Sukha (Infinite happiness), and Ananta Virya 
(infinite power), etc ,— these highest attnhutes are the fruits of Moksha and 
these fruits never fall off from the tree of Moksha (* e , they are imperishable; 
once acquired the* do not decline), and there is no fimt higher than these, 
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137 From the Vyavahara (apparent or secondary) point of Mew, 
Sam} aka Barshan (right belief), Sau^aka Juana (right knowledge) and 
Samyaha Chantra (right conduct) are the causes of Moksha, but from the 
Nischaya (real or primary) paint of \ lew the pure Atman itself is the cause of 
Moksha 


Vote. — As mentioned above, there are two chief modes of discourse, called the Kischaya and the 
Yyavahira. The Xischija point o: view is that view b> winch things aro described 
with referuici to their *3% ibhava '(nature), or attributes, whilst the Vyavahara 
describes them with reierencs to their connexion -with the qualities produced by the 
association of other things. VTh.n we speak of a house of bncks, we speak m the light 
of the Xischaj a Xaj a , hut when we speak of the house of Mohan, we speak m accordance 
with the TyavahSra point of v lew Similarly, when we say to a person ** Bring 
that vessel of iron,” we ■speak from the Nischaja point of view But when we 
say to him “Bring that vessel of water,” we do so from that of the Vyavahara. 
In the same wav, when we sn> that tho three Jewels (right belief, right knowledge 
and right conduct) are the causes of Moksha, it is with reference to the Vj wahlira 
point of mow, because these three Jewels are a great help in the aeq illation of 
Moksha, though tliev are not the primarj or real cause of Moksha, which is the 
Anubhiva (realization) oi the pure nature of Atman. 

138 The soul sees, knows, and realizes the Self through the Self: 
consisting in the urnty of the three Jewels, the sonl is verily the canse of 
Moksha 


Vote. — S o long as the soul proceeds on the VyavnhSra, Moksha Marga, right belief, right know 
ledge and right conduct, the three Jewels appear to be separate, but when it reaches 
an advanced stage, it begins to perceive and realize the true Self , then the sep irateness 
of the three Jewels vanishes, and the sonl enters into the Kir vikalpa Arasthi 
<nn undisturbed and calm condition) which is Moksha. Eence, the Atman is truly the 
■cause of Kirvana. 

139 The Vyavahara Naya (point of view) maintains that one should know 
well the Samyaka Darshan (right belief), Samyaka Jnana (right knowledge) 
and Samyaka Gharitra (right conduct), so that one might become pure, 

140 Pure, undisturbed belief m the true nature of Atman, resulting from 
the knowledge of the different substances, as they exist in the universe, is 
Samyaka DaTshan (right belief) 

141 The Dravyas (substances) which exist in the three worlds are siv. , 
they have no beginning or end, that is, they were neither created nor can. 
they be annihilated , the Sages have said so. 
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142 Chidftuanda (knowei and happy), Aik-S\ fibliav a (pure hy nature, 
having no adulteration of duality) Jiva Dravj a (soul) is Chaitanj a (possessing 
consciousness or intelligence) and the remaining five Dravjns, that is, Pudgala 
(matter), Dharma (the element which helps souls .and matter in motion), Adharma 
(the element which assists m the cessation of movement). Ah fish a (space), and 
K&la (tune) are Acha’tanja (devoid of consciousness or intelligence), — these six 
Dravj. as, possessing their own Lakshanas (distinguishing attributes), are existing 
in the same place 

148 The Jiva or Atman (soul) is Amoorteek being devoid of Ttasa (taste), 
Sparsha (tangibility), Gandha (smell), and Varna (colour) , he is Jiian-maec 
being possessed of Juana (knowledge) which can in one moment illuminate 
{know) the whole umveioe.he is Parmanand, being Yitaragx (free from love and 
hatred) and devoid of desires, passions and aftections , he is also Avmaslu 
(imperishable) and Xiramjana (pure) 

144 Pudgala (matter) is of six kinds and is Moorteck (knowable through 
the senses) , the other five Dravj as are Amoorteek (not Moorteek) , the 
Dharma Dravya helpi m movement, while the Adharma Dravya assists 
souls and Pudgala m the cessation of motion The Sanagja Deva (All- 
knowing God) has said so 

145 That Dravj r a in which all other Dravyas exist and which gives room 
to them all is Ak&sha , Shri Jmendra Deva has said so 

146 Know that to be the K&la Dravya of which the Lakshana (distin- 
guishing attribute) is Yartna (to bring about or carry on change), that is, it is 
a secondary cause to the Pranaman (changes) of all the objects , Anus (particles) 
of KAla are’existmg separately, as m aheap of jewels all the jewels lemam 
separate, so is the case with Kala-AnCis 

147 The thiee Dravyas other than Jiva (soul), Pudgala (matter) and Kala 
(t'me), that is, Dharma, Adharma and Akaslia, are each of them only one and 

indivisible 


148 Besides Jiva (souDond Padgak (matter), the remaining four Drawn* 

that .s Dharma, Adharma, AMsha and Kdlo, do not possess movement, the 
Sages have said so 

149 Both the Dharma and the Adharma Dravya are Asankhyafc Pradeshi 
(extending over countless points), each Jiva (soul) is also Asankhyat Pradeshi, 
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Aknsln is Ananti Pradeshi (possessing infinite parts), and Pudg-iln, with refer- 
•ence to its Parmiinu (particle or atom), is Eka Pradcshi (possessing one part 
alone), and with reference to its Skandhas (componnds) is Sankhj At Pradeshi 
(possessing parts which can be counted), Asankhj at Pradeshi (possessing count- 
less parts) as well as AnanUi Pardeshi (possessing infinite parts) , each Kfila-Anff 
•(time-atom) is Eka Pradeslu (possessing one part only) 


150 Although the six Prnvvos (substances) are existing m Lokakasha 
<space of the world), still tliev are iu reality existing in their own Gunas 
•(attributes) 

2vote. — According to Jainism, Akislmts infinite in every direction In the middle, up to tlio 
extent of fourteen Raju« (v stindvrd of mci«urt.mont) m height, the other fi\o 
Dmvyns tin. existing, and the«9 «ix Dnvyns constitute the Tn Loka (tho throe 
world-or the universe) These five Dmjos are apparently existing in spice, but in 
reality they arc existing in their own separate Sv'ibUuvn, or nature, b.causi the nature 
or each of them is separata and distinct from that of any other In tins sense they only 
exist in tlicir own natures or Ounas (qualities) 

151 The five Apia substances all perform their functions according to 
their nature being affected b\ them the Jiva (soul) wanders about m the 
Samsfira, suffering pares and pleasures of ihe four classes of life 


ivoTE -The five non-Jiv a Dravyas ara Pudgala (matter), Dlinrmn, Adharma Akfisha ( Tnce ) and 
Kala <time) These five Dravjas act in nccvrdnnco with their own nature and snbs«rro 
the Jwa while it moves about m tho Famsura Pudgala (matter) mppl.es it with baly 
mind, words, breath, etc., Dhnrm.i ln.lps it when it moves, Adharma helps it when it 

r °°' n t0 ,t ’ nnd Kala conduces to the changcsof , te 
thoughts, and makes them good or bad b w 


152 O, Soul’ Know thou all these five Dravyas as the must of Dukha 
<pare), because by furnishing thee with thy body, form, and the like, the) make 
thee wander re the Samsara , hence thou shouldst follow the Moksha-Marea 
(way to salvation) so that thou mightst obtain Moksha B 


153 From the Yyayahfira point of view, I have g lV en the desennhrm 
■of Samyaia D™hn» (true behef) Kow hear thou the desenphon of SnmynU 

( r: > “ d ClMntra conduct) m the same 

way , so that thou mightst obtain the Parmcahti (God-head) 

154. He who knows the substances as they actually arc and knows the 
Atman likewise is a Sam} aka Jiiam (the knower of truth) 
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155 He, who having known and ascertained the nature of the self and 
the not-self, gives up Para-Bhavas (attributes or conditions of the not-self) and 
becomes firmly established m his Shuddha Atma (pure self), is said to possess 
the Samyaka Chari tra (proper or light conduct) 


156 0 Prabhakara Bhatta 1 The Lakshana (distinguishing attribute) of a 
Bhakta (lover) of the three jewels, that is, right belief, right knowledge and 
right conduct, is that he does not meditate upon anj object other than his 
Shuddha Atman (pure soul), the centre of numerous good qualities 

157 He who knows the Atman as possessing Nirmala Juana (pure know- 
ledge) and as essentially existing in the unity of the three jewels, becomes the 
worshipper of Mokbha, and contemplates upon his Shuddha Atman (pure self) 
alone 


Note— It is with reference tothoVyiuabAra point of mow that Darahana (belief), Jnana (know- 
ledge) and Chantrn (conduct) arc represented ns three , in reulitj Atman is one Dmyn 
(entity) w ithout any differentiation , to soe, to know and to realize nro the attributes of 
Atman and subsist m Atman alone , they ha\e no existence apart from it. Atman is 
Abheda Roup (one entity without any differentiation) To make a distinction between a 

Bubstmco and its attributes is puro Vynvih&rn, and is not permissible in higher 
metaphysics. 

15S Those Maha Mums (gieat saints) who, having realized their Nirinnla 
(pure) and JiLana-Maee (omniscient) Atman become immersed m meditation, 
venly soon obtain the Molcsha-Pada (status of being free from the Karinas, t e , 
God-hood) 

159 The general awareness or knowledge of things which precedes the 

knowledge of their detail is Darshana 

160 First comes Darshana and then Jiiana which is that by which an 
object can be known m its particular aspect or detail 

161 A Parigraha-Rahit (devoid of attachment for the worldly objects) 
Jfiam (sage) being immersed m meditation, bears all pleasures and pains 
with equanimity, that is, he does not become elated while suirounded by 
prosperity, nor does be feel depressed amidst adversity He remains indifferent 
to both, and thus destroys his Karmas 


162 The Mum (saint) who bears pleasures and 
stops the influx of Punya (virtue) and Pftpa (evil). 


pams with equanimity, 

A 
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Note.— The cause of tho bondage of Karmas lies in one's own good nnd bad thoughts, and good and 
bad thoughts spring from Riga (lose or attachment) and D\ esha (hatred or aa erston) 
which the Jivn (soul) entertains towards surrounding objects When one is surrounded 
with objects of pleasure, he feels RSga (an attachment) for those objects, on the 
contrary, when one is placed in painful circumstances, he entertains Dveslia (hatred) 
towards those circumstances thus R3ga and Dvesha (lose and hatred) or good 
and bad thoughts become the cause of the influx of good or bad Drasym 
Karmas But when one regards Snkha (pleasure) and Duklm (pam) with i ndiff erence 
and remains unrufiled by pleasures and pains, good and bad Karmas do not 
affect him Puny a (good Karmas) and Papa (bad Karmas) both aro the cause of 
Sam='ira (transmigratory condition of soul), nnd m this respect both stand on the same 
footing, with only this difference between them that the fetters forged by the former 
are made of gold while those of the latter are of iron Ho who aspires to enjoy tha 
bliss of Nirvana must, therefore, avoid them both 

163 So long as a Slum becoming free from all Vikalpas (mental commo- 
tions or disturbances) remains immersed m his own Swarupn (pure self), 
he does Samvara and Nirjara all that time 

Note. — In the previous Gatha the Ach&rya said that a Mum whose mind is not swayed by' the- 
pleasures nnd pains of the world, stops the Asrava (incoming) of Karmas. Here we are- 
told that he also accomplishes Samvara and Nirjara by self contemplation Or these 
the stoppage of the inflow of Karmic matter into the Atman is called Samvara, while 
Nirjara is the destruction of the previously accumulated Knrmas The destruction of 
Karmas takes place either in the fulness of time, when they become active and bear fruit 
in due course, or earlier, at the will of the "Mum by his practising asceticism and medita- 
tion So the Achfiry a says here that a Mum who curbs down his desnes and becomes 
immersed m his Shuddha Svabh&va performs Samvnra and Nirjara nt the same time 

164 The Mum who gives up all Pangraha, and establishes himself m 
Sambh&va (equanimity, evenness of mmd), destroys his previously-acquired 
Karmas and stops the inflow of new ones 


Note.— Pangraha really means attachment for the worldly objects or the Para Wid&rtha (non 
self), but as the possession of these objects ts a secondary cause of that attachment, these 
objects are also called Pangraha Thus Pangraha m the Jama Shastras is divided into 
two kinds— Yahya (external) and Abhyantaro (internal) External Pangraha c onsis ts 
of the Para Padfirthas, such ns money, houses, ornaments, clothings, and the like Tho 
internal Pangraha includes attachments, de3ires, emotions nnd passions of the soul 
The Mum abandons hoth these and controls his mmd so ns to keep up Sambhflva, 
**•> equanimity, which enables him to destroy his past Karmas and to prevent the 
engendering of fresh ones 

165 He who possesses SambhaVa (equanimity) enjoys right belief, 
nght knowledge, and* right conduct, the three Jewels , but he who is 
devoid of Simbh&va, does not possess any of the three The Jmwara (the 
Conqueror of the lower-self) his said so 
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Note. He whoso mind is not swayed by good nnd bad things, or pleasures and" pains o£ 

life, and who lias withdrawn himself from the Para Padurtha (not self), will necessarily* 
belieae in, understand, and become, lm nerscd m the pure nature of Atma i, hence the 
Achtrja sijs that he who possesses Snmbhlui, necessarily possesses the three Jewels 
and lie who is far .from tins mental attitude,, must undoubtedly bo wanting m all 
the three. 

166 So long as a Juani (Sage) possesses Sam-bhfiva (equanimity or tran- 
quillity of mind), he is Sam} ami , when he is under the-influcnce of Kashayas 
(passions, etc ) he is then Asamyami 

Note. — lie who has his senses and mind under control and who abstains from killing or injuring 
lit mg beings is callod a Samjami The Asamyami is the rc\ erso of this 

167 That which produces Kashaya (passion) in mind is Mbha (attachment) 
which ought to he abandoned, for by the abandonment of Molia and Kashaya 
(attachment and passion or excitement) Sambh£Lva (equanimity) is produced 

168 The Sages who know the Tattva and the Atattva (self nnd nob-self), 
who establish themsehes m Sambhava (equanimity) nnd who become Leona 
(immersed) in the contemplation of their Shuddha Atman (pure self) are 
verily happy 

169 There are two defects m him who adopts Sambhfiva (equanimity) 7 
firstly, he destroys his Karraa-Bandha (bondage of Kaunas) , and secondly, he is, 
owing to his behaviour being contrary to that of the worldly people, called mad 
by them 

Note Tina and tlio two subsequent GfUhas are examples of wlint is called the Nmdastuti 
form of speech (praise m the guise of fault finding) Apparently the Aclulrya finds fault 
with those who possess Sambhfnn by saying that they firstly destroy (which is a blame 
ablo action) their Bandhns, and secondly, they boliasomsucli a manner that tho world: 
calls them mad, but in reality ho regards them ns possessed of great merit, because 
the destruction of Knrmas is the real cause of Moksha, nnd because what tlio world 
regards ab madness in an ascetic is only an index to true wisdom 


170 He who adopts Sambhava (equanimity) can be charged with two 
other faults— firstly, he leaves his old associate (that is Karma), and secondly, 

being absorbed m the Atman-Swarup (pure nature of soul) he becomes 
dependent upon it 

Note —This G&thfi. is also in tlie Nmdastuti form of speech 

171 There is another fault with him who adopts the Sambhava (equani- 
* ait, y)* he leaaes his body and alone mounts high o\er the world, 
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JTote. — W hen the soul attains Moksha, he becomes bodiless and goes to the Siddha Sila at the 
top ot the world. This is laudable m reality, but is mentioned by the Aeharyu m 
the guise- of a blame, because the world regards those who hie in the sell as highly 
selfish 

172 At night the people of the world go to sleep, but the Yogms keep 
awake and engage themselves m meditation, and when at daytime the whole 
world is awake and when men are engaged in their worldly affairs, the Yogms 
call it darkness and say that the world is asleep, because it is then involved 
m spiritual darkness 

Xote —This is also Nindastuti (praise in the gmse of fault finding or blame) of the Yogms, 
indicating that they observe the reverse -order by keeping awake at night and by calling 
the day night 

173 The Sage does not give up Sambh&va (equanimity) nor forms an 
attachment for my object other than his self , that Jnana. Maee (embodiment of 
knowledge) Ideal w hick he wants to realise is none other than the Sv&bh&va 

A 

(real nature) of his Atman ' 

174 The Sage does not talk of any other object, nor does he cause others 
to talk of any other object than the seif , neither he praises anj thing, nor does 
he speak ill of anything, he knows that the cause of Moksha is Sambhava 
(equanimity or evenness of mind towards all) 


175 Parama-Mums (holy saints) neither cherish attachment for Pari- 
graba (worldly objects and passions), nor do they entertain hatred towards them , 
they know that the Svabhftva (real nature) of Atman is distinct from Pangraha 

17G Great Ascetics do not entertain Kaga (love or attachment) and 
Dvesha (hatred) towards any kind of Vishnya (pleasures of the senses or objects, 
thereof), they know that the S\ abh&va (real nature) of Atman is distinct from 
them all 

177 Parama-Mums do not entertain love or hatred even towards their 
body they know that the Svfibhfiva (real nature) of Atman is separate from 
the body 

178 Parama-Mums do not also entertain love and hatred towards Vrita 
(vows) and Avrita (non-ob3ervance of vows) , they know them to be the causes 
of bondage, V nta causing the bondage of virtue, Avrita of evil 

1/9 That person who does not know the causes of Bandha (bondage) and 
Moksha (freedom or emancipation), under the influence of Mithiyatwa (false 
belief), makes a distinction between Punj a (virtue) and Pdpa (evil) 
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Note.— Such a person makes this distinction between good and bad deeds that ho regards the 
former ns beneficial to, and a thing to be adopted by, the soul, and the latter ns injurious to 
and, therefore, a thing to be abandoned by it But in reality with reference to Moksha 
they both stand on the same footing, being theciuses of the bondage of Karmos. Hence 
the Jnam (Snge) abandons them both 

180 He who does not know Darshann (belief), Jnana (knowledge) and 
Chantra (conduct), the causes of Moksha, as the Swarupa (real nature) of 
Atman makes a distinction between good and bad deeds 

181 He who does not regard Punya (virtue or good deeds) and P&pa 
(evil or had deeds) as equal, — such a one being under the influence of Moha 
(ignorance oi illusion) will wander m the bams&ra for a long time and 
remain unhappy 

Notf — The Ach/irya means that the saints who do not know that Punya and Papa both are the 
causes of bondage and, consequently , to bo at otded, do not got freedom from transmigration. 
Of coutbo, a Gnhasta (house holder) is not to gi\e up Punyn, thinking Punya and Papa 
both a3 equal, for m his case Punya (i irtue) is always a great help for tlio suppression 
of Koslifiyns (passions) and the purification of thosoul It is only intliecaBO of the most 
ndaanced saints who are ever engaged m pure spiritual meditation that Punya is 
required to bo gnen up It is not that Punya and Pip a (good and bad deeds) are 
absolutely equal, thoy are equal only with referonce to their bomg the causes of 
bondage They are just like chains of gold and iron, which aro, of course, of different 
\ aluo v, ith reference to their material, but alike in respect of their effect. Thus, \irtne 
also only tends to prolong the bondage of the eouI, though it lessens its suffering 
considerably 

182 & 183 The Sagas hnve said that of the possible forms of evil those 
are welcome and good which, by their peculiar resultanb pains, lead the soul to 
reflect on its destiny, hence direct its attention to the Moksha Marga 

Note — -S ometimes it so happens that when owing to the Udaya (frmtion) of P&pa Karma one 
anffers pain and misery, that very sufferance of pain and misery, aa it wore, illumines 
Ins soul, the intensity of pam becoming the occasion for a study of the nature of 
things This develops bis power of meditation, and ultimately loads him to the 
Inowledgoof the glorious, godly nature of Ins soul, which is tlio immediate cause 
of Mokslm Thus, that very Papa — his past e\il floed — in a way becomes tho cause 
of his following the Moksha MArga So tho AcbArya says m this G'ltlia, tint 
th«* kind of PfLpa (evil) (he effect of which, as it worp, opens the eyes of tho man and 
mal rs h>m see tho real nature of pam and its cause, thus imparting him the know 
lodge of tho Tattvas and creating a desire for Moksha in his heart, is virtually a 
good thing 

184 That kind of Punya (virtue) which having given the Jiva (soul) 
kinglv pomp, etc , provides the circumstances of pam for him, is not good , 
fo saj the Jfiarn (bages) 
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Xote — Good deeds winch are done with a dosire to gnu some worldly objoets or prosperity, bind 
the sonl with such Pnnva Karmas as give hm. kingly pomp, etc., bat they nt the 
same time throw many temptations in his way, which he is not always able to resist 
Therefore the Aclift-ya says here that such Panya Karmas as those whicu 
while giving one norldl) pro3panty and comforts increase his sonsoal lasts and thus 
become the causes of pain in a future life, nro not good 

1S5 I prefer Sam\ ah Darshnna (true belief), even if it cause m 3 * death, 
but I do not like e\en to obtain Pun} a (good Karmas) with the aid of 
Mi tiny a U a (false belief) 

186 Tho 5 e who are on the point of obtaining the Shuddha Atma-Darshana 
(pure belief 111 the true nature of soul) are undoubtedl} to acquire the Ananta 
Sukha (infinite happiness) of Moksha , while those who are 'vithout this true 
belief rauat, 111 spite of their virtuous deeds, bear infinite miseries, that is, wander 
about m this painful Samsura 


187 B) Punya ( \ irtuous deeds accompanied with the desire of worldly 
happiness) one gams Vibhuti (worldly pomp and splendour) , Vibliuti creates 
Garbha (pride) , by Garbha is generated Murha-buddhi (foolishness or 
ignorance) and Murha-buddhi leads to bondage may such a Punva keep 
awa} from me 

Xote. — Here also the Acharva denounces the performance of virtnons deeds accompanied with a 
desne to obtain some worldh gam in re* urn Those who possess Samyak Darshana, 
that is, those who understand and have faith m the true nature of Atman, do not poss- 
ec* such a desire while doing virtuous deeds. Their Punya helps them in the ponBca 
tion of their souls, but those who do \ irtuous deeds with the. desire of gaming worldly 
prosperity, such as wealth, position, etc , do of course, as the effect of their virtuons 
deeds, acquire that Lind of prosperity, but it only leads them deeper into 
spiritual degeneration They become proud of tbeir Worldly possessions, and growing 
spiritual!) blind commit Bin Hence tho Acharya wants to keep snch a Pnnva away 
from himself 


188 B} the Bbakti (devotion) of Deva (.God), Guru ( teacher) and Shastra 
(scripture) Punya-bandha (bondage of good Karma Prakritees) takes place, but 
it does not cause Moksha (emancipation from transmigration) , great Sants 
(saints) have said so 

189 One who entertains Dvesha (hatred or aversion) for the Deva (God), 
the Guru (.teacher), and the Shastra (scripture), eerily makes the bondage of 
Papa (bad or eul Karma-PrnhnU.es) on account of w hich he roams about in 
tSamyira 



PAllM ATM A-HlAKASH 


m 


'flDO—UiS 


190 By P&pa (smful thoughts, woids and deeds) the Jiva (soul) obtains 
Narka (hell) and Tiryancha Gan (mineral, vegetable and animal kingdoms)-, 
by Punya (virtue) it gets Deva Gati (type of celestial beings;, by tbe 
mixture of both, it gets Manooshya Gata (human form) , but by the Kshai 
(destruction) of both Punya and P&pa (virtue and evil) it goes unto "Moksha 

Note — Tho meaning is that \ irtue and e\ il both nre the causes of Sams^m (tranamigmtory condition 
of the soul), though tho former brings it into tho condition of comfort nnd happiness 
and tho latter into that of pain nnd misery It is the tlestruction of both — virtua and 
evil — preparatory to tho immemon into tho natural purity of tho tralf that loads to 
Moksha 

191 192 & 193 Vandn& (worship of God, Teacher and Scripture), Nmda 
(blaming one self and repentance for past sms) and Pratikram&na, all these 
three are the causes of virtue , the diiam (sage) does not perform any of 
them, nor does he make another perform them, nor does he praise them 
Excepting meditation on his Jfiana-maee (embodiment of knowledge) and 
Shuddha (pure) Atman (soul), the sage who possesses pure thoughts does 
not do Vandand, Nindii and Pratikram&na He alone who has not yet 
attained to the real punty of thought performs all or any of them Ho 
one whose heart is full of Vandn&, Nmda or Pratikram&na can be endowed 
with Sanyama (control of the senses) without which Moksha is simply out of 
the question 


Note The meaning is that worship, repentance, etc, aro simply virtuous doeds, they make the 
bondage of good Kannas and nro not tho cause of Moksha, bonce tho saints u ho aro much 
advanced ,n the course of spiritual progress and nrho sock nothing but Moksha, do not 

” p,, ° **• - *—'■*-» 

194 Absolute Sanyama (control of tho senses and moroy for oil living 

&h!wdT tr “' Darahana , P«f«=tJftanaandtho complete 

Kshai (destruction) of Kaunas belong to Shuddha-Upyoga alone 

HZ™ ” r mtb0 “‘ tal' 


n „, That WlW f tokes out * &»<*> the ocean of Chatur-gati-roop 

Dublin (misery and pam involved m the four forms or tvnpc i rf f F 

own Vi shuddha Bh&va (pure, real nature) which i s also called Dh ^ V™ 33 
this Yishuddha Bh&va should be adopted Dbarma , hence 
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196 The wa} to Moksha (emancipation) lies m the Yishuddha Bha\a 
{absorption in the pure, real nnfcme of Atman) alone, there is no other way 
How can a Mum (samt) who falls down from that Bhftva, attain to 
Moksha ? 


197 One may go wherever it phases him to go, he may do whatever 
he chooses to do, but without the purity of thoughts, he cannot obtain 
Moksha 

19S B} means of the Shubha Parin&mas (good thoughts), Dharma or 
Pun} a (good Ivannas) accrues to the Jiva (soul), and by means of the 
Ashubha Pannamas (bad thoughts'), Adharma or Papa (bad Karma Praknti) , 
but by becoming free from both these through pure spirituality no bondage of 
Karinas takes place 

199 By doing Dana (chanty), one gets Bhogas (vanous enjoyments) 1 by 
conqnenng one’s senses or practising Tapa (asceticism), one becomes an Indra 
of Svaraga (heaven) , but by means of Jfiana (knowledge) one becomes free 
from births and deaths 

“00 The Niramjana Dei a (pure and perfect God) has said that the Jiva 
(soul) gets Moksha by Vitraga (dispassionate), Nirvikalapa (undisturbed, hence 
perfect) and Sva-feamvadana * Jfiana (knowledge) , he who is devoid of such 
Juana- wanders about in the Samsftra (the world or the transmigratory 
condition of soul) for long 

201 Without Jfiana (knowledge) one does not get Moksha by any means , 
one cannot get ghee from water, however much one might agitate it 

Kote.— He who secretly desires for reputation, wealth, position, and the like, observes outward 
rites such ns Vratas (vows), Tapa (asceticism), etc, can never obtain Moksha Such 
practices avail only when one acquires the Atmik Jnana (spiritual knowledge) which 
is devoid of desire, love, hatred and all the rest included in what is called the Maya 
Salya (deceitful attitude of mind) 

202 That Jfiana (knowledge) which is devoid of the Baudha (understand- 
ing or realization) of one’s Shuddba Atraa (pure soul) is of no avail , it conduces 
to Dukkha (miser} or pain) of the soul 


* Sv» Samiadana menus that uhich Wds to sell realisation. 
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Notr— Amin may be very learned in Sinatras, lie might obsoivc Vntus (voua) and various 
kinds of Tipasli clmron {asceticism), but if bo has not realized the true nature of his 
soul, he will not give up desire , he will only aim at high position, wealth end other 
worldly enjoyments, and the result will b» that ho will not bo free from the trammels 
of birth and death, and thus will o\er remain subject to pam and misery So tho 
Achfiryn says here that knowledge devoid of the realization of the true nature of Atom, 
does nob serve tho rtal puiposo , it does not cut olF the thread of births and 
deaths, it rather prolongs the trausmigratory course, and 13 thub a cause oi pain to 
tho soul 


203 That which produces Ruga (desire or love) and Dvesha (hatred) is 
not Juana (true knowledge) , as by the uprising of sun, darkness disappears, so 
by the manifestation of Juana, Riiga and Dvesha are destroyed 

204 To a Jnani (Sage) nothing other than Abma Swarup (pure, real 
nature of the soul) is pleasing, or agiecablc , those alone whose minds do nob 
become fascinated b} sensual enjoyment know the Parmftrtha (the highest 
goal) 

205 The mind of a Sage does nob feel delight in anything other than 
his Atman (self), one who knows the value of pearls does not run after 
glass-heads 

206 He who has not left Rftga (desire or attachment) for the fruits 
of Karmas, that is, who feels pleasure or pam while he tastes the fruits of 
his previous Karmas, — such a one mahc3 tho bondage of Karmas anew , the 
ripening and fructification of pieviously accumulated Karmas is really their 
destruction, but he who feels happy or miserable at that time, enters into fresh 
bondage for the future 

207- One who while he tastes the good or bad fruits of his previously 
acquired Karmas, does nob entertain love and hatred, he does not make new 
bonds of Karmas and destroys the previously accumulated ones 

208 He m whose mind even a binge of Raga (attachment or desire for 
worldly or sensual pleasures) is left cannot free himself from the bondage of 
Karmas though he might know the Parmarbha 

Note.— The Jam teaching is that unless there is a unity of Samyak Darshana (right faith), 
Samyak Jnnna (right knowledge) and Simyak Olmntra (right conduct), there cmnot 
bo Moksha (salvation) to the soul So the Acharya says hero that if ono possesses 
the knowledge -of the Parmlrtha, it, of the real nature of the soul or God, m 
other words, tho right knowledge, but has still got some desire for the woildly or 
sensual enjoyments, that is, ho has not got the right conduct, he cannot obtain 
Moksha 
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209 One who unclei stands the Shastras (scripture) and practises Tapash- 
Charau (asceticism’) but who does not know the Parmfixtha, cannot destroy his 
Karinas and, consequent!} , cannot obtain Moksha 

koiE. — In order to obtain Moksha, a mere snperfictal understanding- of Shastras and practising of 
asceticism is not onongh Religions books nrc only a secondary cause in understanding 
the Tattvas , in reality bv means of the V itrag (desireless), SvSsaru vadana Jnana self 
realization), is the Atman (soul) distinguished from the non Atman (non sunl) la- 
the same vrav, one might fast and practise other modes of asceticism, but these are only 
the external causes of realizing the trne nature of the soul, the internal or real canso 
being the Vitraga Chnntn of which the characteristic is steadiness in the calm, pure 
nature of Atmnn To realize the trne nature of the Atman and therobv to distinguish 
the soul from the non soul, to purge oneself of attachment to the not self and to become 
calm and steady in the true self,— this is tho ParmSrtbn , and without this one might 
read the whole scripture and apply himself to the hardest form of asceticism, bnt he 
cannot obtain Moksha 

210 One who bating read the Shastras, does not give up Vikalpa (un- 

* 

steadiness of mind), i c a fool and does not know the Nirmal (faultless) and 
Shuddha (pure) Parmatman who dwells m all souls 

211 The Shastras are read in order to gam Juana (knowledge), but he 
who hating read them does not acquire Atuia-Jnana (spiritual knowledge) is a 
fool 

Kote — Although all kinds of learning, even incinding the reading of scnptnre, m a sense, 
constitute knowledge, bnt in reality Anna J nana (discernment of spirit from non- 
eptnt) is the highest Jnana without which nil acquisition of scriptural knowledge is 
futile One who is well versed in religious lorp, bnt is lacking in an insight into 
tho self and the not Belf, may nppoar very learned to worldlv eves, bnt with reference 
to the Parmartha (the highest object) he is still wanting in wisdom 

212 One who deals with letters only aud does not apply his heart to the- 
study of the nature of Atman (soul), is like him who amasses plenty of bhoosi 
(liuako) which contains no grams 

213 A Mith} a Drishti (one who does not possess the right faith) cannot 

get Moksha, even as one without Jhaua (knowitdge) cannot become a M uni 
(saint) 

214 There is a great difference between a Jfiam (wise) and an Ajfiam 
(ignorant) Mum tbe Jfiam knows the Jiva (soul) a 3 separate and distinct 
from the Delia (body ) and wishes to abandon it (the bod} ) even,. 
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215 And one who is Apiam, w .shes, undei the pretext of Dhairaa (virtue), 
to take in the whole world this is the difference between the two 

Note.— One who is devoid of the Nisclinva R titan Tra>a (the throe essential Jewels), — that 
is, Right Faith, Right Knowledge, and Right Conduct , — ib said to be an Ajnam 
The belief that one’s Nija (oun), Slmddha (pure) Atman is Vitraga (passionless and 
dcsirelessl, Sahn Jonndh- (the enjoyor of mborn bliss) and JnanaMaee (the pure* 
subject of knowledge) is what is called tbo hischaja Snmvnh Darslmna (the right 
faith) To know tho Atman (self) ns separate nud distinct from nil the not*solf in. 
detail is the Nischnya Satnyak Jnana And having separated one’s heart from 
all Mithvatva (falsehood), and Rugadil (lo\c, hrtred and all other passions and desires), 
to make it calm and steady and to realize one’s own truo naturo, m other words, 
living m tho true Self is the Sischnya Samyak Chnritra Tho Mam (saint) who does not 
possess this Raton Trnj a (three jewels) is Ajnani Such a saint fveslns heart upon 
Pnnja-Knya (the performance of virtuous deedB) alone which is tho cause of worldly 
comfort and pleasures, bat not of Moksha 

216 No doubt, a foolish saint takes pleasuic m his disciples and books, 
but a Jfiani (saint) knows this kind of conduct to be a cause of bondage, and 
becomes ashamed of it 

Note.— To have attachment with one’s disciples and religions books jb the cause of tbo bondage 
of good Knrmns , it might oventnally lead to MokBlm, bnfc it cannot be tile direct? cause 
of it Those saints who mako themselves contented with, nud nro always involved 
m, this sort of virtuous attachment, do not got Moksha , hence tho Jnam becomes 
ashamed of, andgne up, even this mentonons form of attachment 

217 Pen, inkstand, paper, etc , and disciples— all these, if they create Moha 
(attachment) in the minds of saints, cause them to- fall down from the path of 
progress 

Note. Tho Jnam samtsdo not entertain attachment oven for the articles which help thorn m tho 
performance of Dhnrma They feel compassion for the worldly people and also accept 
them ns disciples to enable them to crass tlie ocoan of SamsSrn, but thej do not attach 
their hearts to them In the- same way , tlioj keep other articles such ns books, pen, etc , 

m order to help them in acquiring knowledge, but do not entertain any attachment 
towards them 

218 He who pulls out his hair to become a DigambaTa (a saint who gives 
up even the last vestige of cloth), hut does not gn e up Pangraha, that is, K&ga. 
and Dvesha, — such a saint only deceives himself 

219 The saint who having renounced the last strip of cloth and having 
given up all Pangraha again takes a thing which appears agreeable to him, 
eats his own vomit 
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220 The Mint as ho fur the sake of Lobln (great ur profit) or Yashakira 
(reputation) gn Ca np thuShurWha Atm i Dhy ana (contemplation of the pure 
=elt) is like the man who for the take ot a ntul pulb- down a is hole Deia- 
^kindira (place of worship) 


221 The (t dse) saint is ho thinks himself great simply by the acquisi- 
tion of worldly possessions is deiuid ot the knowledge of Parmurtha (the highest 
object) thus has the Jmendra Deia -aid on the Ideal 

222 Those ivho know the Parninrtha, say that- there is no inequality 
among the souls , “'ll Jin (soul-) art. Par-Brihma 

223 A saint ivho is devoted to the Ratan Trava (the three Jewels, 
that is, Thght Tilth, R’ght Knowledge and R’ght Conduct) has this Lakshana 
(distinguishing feature) in hnmelt that he does not make any distinction 
between soul and soul , no matter m whites er b .-dies they dwell, he regards 
them ill as equal 

Note. — Acco-dmg to the Jam ^uWliinti, th« pare, n.al mtur; m Atman which consists in infinite 
knowled.c, i- Bnlirna (God), cn*l with reartnci to this real nnt-ire all souls although 
dwelling in a -nous kinds of bodies, are oae One soul mi_nt occupy thi. bod} oi an 
an%anoher that of n elephant hen is a soul dwdlin.. in the bod} oi a man, there is 
one res Jmg in tint of a god, on- mm is pan-, ano her is rich , in short, souls nra 
oecupsing various kinds of bodies and po itions, and we havo to make a distinction 
b-iween them, hut we should no*' oaerstr^tch this distinction end make it absolute 
VTc should rather look at things m this waj that so far as the effect of Kurinas 
isconc-rned these di=*inc‘ion3 between soul and soul hold good, but with reference 
to their pure, real nature, there is no distinction between them As all souls are 
Brahma m rerpect of their natuia. this an. alike, and cannot be regarded as 
superio- or inien or to oae another 

But this doctrine of Jainism must not be confounded with the absolute monism of 
V edanta which holds that there is One Brahma and all the worldlj souls are its 
part* According to Jnini'm, Jnas (souls) are, in number, Ananta (infinite), but with 
reference to their Ssfibhiva (real nature) they are one. Omniscience is the SiSbhava 
(real nature) of the soul, and the soul rs ex sting in lto Ssabhiaa is Brahma And 
as this Svabhava or Brahma is one and the same in ever} soul, and ns all souls possess 
this Ssibhava or Brvhm- in potentiality, the} are all one and the same , hence the 
A char} a sa}s here that tho-o who are devotees of the Three Jewels do not make any 
distinction between soul and souk 

224 Fools are thes who make a distinction between the different souls 
living m the three worlds The wise regard nil the souls as possessed of the 
substratum of Jftnnn (knowledge) and, consequently , as belonging to one 
genus 

G 
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225 All t, lie souls are Tiiana-Maec (ha\mg Jiinna or knowledge as their 
essence), and are fiee fiom birth and death with reference to then Pradeslms 
(calculation of parts or sire), they are like one another , the} are of an equal 
status with icference to their Shuddha Gun as (pure attributes) also 

Note— In this Glthil also the AcliAryn enumerates the point* in reference to which there cannot 
bonny distinction between soul nnd soul In the worldly condition ICownla Junna 
(Onnn<-ciMice) is hidden undci the icil of Knrma«, and iu find pirtnl Jn-uin m the 
SamsariJiv as (worldly souls) manifested in different degrees according to the stages 
of evolution reached by them , lienee from the standpoint of evolution, nud wo might 
say that with reference to Junna even, tlio souls ml different, but there cm be no doubt 
that with reference to Kew ill Inn na {Omniscience) all the *-Ouls nro alike. Then 
with refcrcnco to Saahhfiva (teal nature) nil souls arc permanent and imperishable, 
although owing to the bondage oi Karniun tnuy go through the succusaion of births 
and deaths, in this respect also they aro equal Then, the embodied souls nro 
large or small in accordance with the sire of their bodies in winch they dwell, bnt in 
reality every soul his got the cnpicity to fill up the whole world , hence m this 
respect also all souls are equal Then, again, every «*oul has got, though in 
potentiality, certain puro attributes such as Ananta Juana (infinite knowledge), 
Animta Dirdiana (infinite seeing), Annntu Viryn (infinite power), Ananta Sukha 
(infinite happiness) etc, etc, therefore, in respect to them also all souls are one In 
short, the Achilrya says that ns with reference to their real nnluie, the souls are 
alike, the Sages do not make any distinction between one soul and another 


226 Shri Juia Devn has described Dar&hana (perception or faith) and 
Juana (knowledge) as the Lakshana (distinguishing al tribute) of the Jiva 
(soul) he whose nui.d is illumined bj wisdom makes no distinction between 
soul and soul 

227 Those Yogms who manifest Parra ft, tman m themselves, make no 
distinction between the Parmn-Bralima-Swanipa Atmas dwelling m the 
three Lokns (worlds), and recognise them all as Nirmala (free from the dirt 
of Karmas) and Shuddha (pure) 


Mote — As all the souls dwelling m the throe worlds nro m tboir real nature Parma Brahma, 
tho Yogms who manifest Divinity m themselves, make no distinction between soul and 
soul. This doctrine is misunderstood by some w ho think that there is odIj ono soul 
and that the different worldly souls aro moroly so ninny reflections of it But this 
cannot bo true, for tho reflections are never living beings According to Jamism all 
the souls existing in the world are real existences , they aro mfinuo in number and 
are one ,n Svfthhftva (real nature) , they mrtv also be called one with reference to then- 
genus As all souls aro potentmUv Dnme, and when purged of fore.gn elements 
and of passions and desires can manifest their hidden Dmmfcy ,n full, tho Sage* do 
not make any distinction between one soul and another, they neither condemn any 
particular soul, nor behave in a manner likely to retard its development It ,s this 
principle of equality which is tho basis of Abuns . and all other foims of morality 
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232 He m whose eyes Shatru (enemy), Mitra (fucnd), Appa (one’s 
own self) Para (ofcheis), and all other souls are equal is the k newer of Atman 
(true self) 

233 He who does not beliei e all the souls as Ektvabhfua-Roopa (hav- 
ing the same essential nature), does not attain to Satablitira {tranquillity) 
Sambhai a is like a boat made to cross the ocean of Samsura (v, orld, or succes- 
sion of births and deaths) with 

234 The \nnety which is found among the Ji\ as (souls) is caused by 
their Karinas, but the Karmas do not become the Ji\a (soul), because at the 
proper time they become separated from it 

Note — As the Svubhiivas (real naturo) of Karma and Jiva arc Bhinnn (different), they do not, 
although intermingled with each other, become one The xnnctv which no find among 
the Sains'vn Jnas (worldly suuls) is the effect of Karmas, otherwise with referonto 
to Jnnna (poner of knowing) and Darshana (power of seeing) all tho Jiras aro 
one 

235 Regard all the Ji\ as as alike do not make any distinction between 
them , &i is the Beta (God) or pure Atman, so are all other souls in the three 
worlds 


Note —A s there are vanons kinds of trees m a forest, bnt tho forest ns forest is one, ns there 
aro Bralimnns, Kshjtriyas, Vuishjas, Sudns and sotcrul other kinds of human 
beings, but huinauiU as lmmauitj is ono , in tho samo way, there are, owing to tho effect 
of Karmas, minerals, vegetables, animals, men, gods, eto , m the world, bnt all the 
souls living under tbeso conditions are, with reference to their essential qualities 
only one. Here some ono might object that when tb.s ,s tho doctrine of 
your religion, why do jou find fault with others who propound tho existence of one 
Parmfi-Brahma The answer to this » that if thex propound the existence of ono 

pomt ° f ™ p ' th » ™ *■ ■» •>**«» ,o «,«, a*™. 
The difficulty is that the} propound the existence of odo Parirn Brahmn w r n 

are mereph 1 ^ ^ tbe E °“ la » 

aSth00D,y BOn, aUd th ° ° reat0r 0f the universe 
h.s Ekante (one-sided) doctnuo is against proof and reason, and ,s franc} t with 

0rS “”' “ " e " a ' "" “* lU! to b. one 03 

236 Tho Param-Mums (tho Highost Sarnte) Wm E tho Pom-Vastu 
(oot-self) as soparato from their self, give up .to Sanrsrga (asscemhoo or 

~d6ha 1T1 ih 'T° k ° B ^ thB • fail from 

Ihc bnuduha Atina Dhjana (pure contemplation of self) 



l'VKM VIM V-lMtAh VSK 


45 


237 -215] 

237 Thou should -t nut associate with out- who is devoid of Sambh&va 
(tranquillity), because his society will throw thee into the ocean of anxiety and 
will burn tin body through uneasiness 

238 Uttamn Gums (superior qualities) are destroyed by the company 
of ev ll persons ns owing to the association of iron, fire is also beaten by 
hammer 


230 Moha (illu-mn or infatuation) ought to be abandoned , m no way is it 
desirable The whole world issutlering from pain on account of Moha 

240 Those Munis (-amts) who love savoury food and are averse to 
unsavoury dishes, arc gluttons thev do not know the Pannartha (the Ideal) 

241 The moth, the doer, the elephant, the beetle, and the fish being 
fvscinited, re pectively , by the colour of the candle’s flame, the sweet song of 
the hunter, the agreeable sensations of touch, smell and taste, are destroy ed 

Soil — I n tins Guta the Achtavi la\s «tres« on the harmful nature of seroo gratification 
The moth is drawn to detraction bj the (Lame, the dter by the eong, and bo forth 
■When the gratification of a sin Q U suis.. has such fatal consequences, what must be 
the plight of man vihotoohs enjoyment throng!) all the five senses ’ 

242 Give up covetousness it is not desirable The whole world is 
involved in misery on account of covetousness 

243 Bung associated wiih iron, that is, by the covetousness for iron 
even fire may be sa d to attain to a miserable plight — it is put upon an anvil, 
is beaten from above with a hammer, i b caught m the middle by pincers, and 
is torn to pieces (in the shape of sparks) 

Kote — Covetousuesa here means desire or lovo for tho not self which causes painful bondnge, 
as m the case of fire Ab tho association with iron is the causo of suffering to fire, 
so is the association with tho not sell tho source of pain to tho self This is one 
of the most striking metaphors used by tho AchSrya. 

244 Give up attachment , it is of no good All the pain in the three 
worlds is due to attachment 

245 On account of its love for oil sosaraura lias to bear much pain, it is 

put under water, is trampled under foot and is repeatedly crushed in the 
oil-press 

Kote —This GathA furnishes another illustration of the principle laid down before, and the lesson 
taught by the Acblfya is, that as lovo, i <■ , attachment or desire, for tho not self is 
fraught with pain and hardship, one should not allots it to dopnvo bun of hio 
Sv ibhu\ iq bliss which is inbuilt., un abating and vtevnn! 
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246 Glory to those brave persons who, having fallen into the Draha (mer, 
tank or lake) of youth, joyfully swim acioss it , they alone may be said to be 
living , in this world of J lvas (the universe) they are good men 

Notk — Tho moaning is fchafc those persons who though young nro not fascinated hv sensual 
pleasures and who having adopted the tluce jewels, that is, Right Belief, Right Know - 
loJge and Right Conduct, pi\S3 through tho temptations and trials of youth (\vhi< h 
is a dangerous period of life) with cheerfulness Such persons, tho Achurya says, 
deserve the highest praise. 

247 Shn Jinendra Bhagwan left all the pomp and glorj of the earthly 
kings to obtain Moksha (emancipation) but thou who fillesb thy stomach by 
begging makesb no effort to obtain Moksha 

248 By wandering about m the Saim&ra, thou hast suffered all sorts of 
teinble pains and miseries, thou shouldsb now destioy the eight kinds of 
Karmas, to obtain the ParmA-Pada (highest status), that is, Moksha 

249 When thou canst not beai the slightest pam, why dost thou engender 
Karmas which are the causes of all the suffering of the four GAtis (kinds of 
living beings) 

Note— T he meaning is that if you wish not to suffer oven the slightest pain, y on should cease 
to entertain Riga and Dveslia which create tlio bondage of Karmas. 

250 The foolish Jiva by becoming entangled m the turmoils of Samsfira, 
•only tightens the bonds of Karmas, but does not meditate on his pure self, 
the immediate cause of Moksha, even for a moment 

251 He who does not understand Ins own pure self, continues, while 
overpowered by pains and miseries, to pass through the succession of births 
and deaths , he whose mind has not been illumined by Juana (knowledge) 
remains bound with attachment for wife and childien, that is, lie cannot know 
his Atma 


252 0 Soul Do not regard thy house, family, relations, body, or friends 
as thy own , they are merely the product of thy Karmas , Saints having 
Shastias (scriptures) for their eyes have perceived them thus 


253 O Soul i 


, t , By thln W of % house, relations, and the like, thou 

r::r.«“ rowiy%m,ndto - - 
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254 For the sake of sons and other members of thy familj thou killest 
millions of Jivas flu mg beings) and created smful Karmas in thy self knew 
that thou alone shalt have to hear the consequences of thy evil Karmas.. 

255 0 Soul 1 Bj killing and crushing thou causest pain to hung beings * 
verily thou thyself shalt have to sufter infinite-fold moTe pain 

256 B} Himsa (killing or injuring) of Jivas (living beings) one falls 
into Nivrka (hell), and b\ the Ahhaya Dftna (the gift of fearlessness, %.e , the- 
giving of protection, hence, non-injuring) one goes to Svaraga (heaven) , both 
the paths lie open befoie thy eyes, choose whichever thou thmkest to be the- 
best for thee 


257 O fool * Thou art mistaken as to the nature of acts , do not amass 
husk, attach tlij self to thy Nirwala Shu a-Pada (pure Panndtma Swarupa) 
and give up thj house, family , relations, and the like 

258 None of the objects and actions of the world is unperishmg, or eternal , 
even one’s bedv does not go v ith one on death 


259 Temples images, teachers, places of pilgrimage, religious book*, fruits, 
flowers, and all else that are to he seen in the world, will sooner or later turn 
to ashes none of them is imperishable, or eternal 

Kote Here tne AcJitrjn exhorts bis disciple to gne up attachment e\en for the objects of 
Dharma Ot course, the dimple gaae up attachment to u orldly objects when he leit 
domestic hie and became an ascetic, now the Aeharya says that eaen the objects 
connected with religion or religious worship and curemome* are perishable and 
consequently he (the disciple) should not W an attachment for them , he should attach 
himself only to his Pure Self which alone is Impenshnble 

260 Except the one Paranm-Brahrua, all the states and conditions which are 
seen in the world are perishable , know it to be so 


K0TE tThh- dar ? n ’ th0n8h ,n number ’ "* «*««« to J&ti (genus) or Shuddha 

Sabhiva (pure, real Mature) one, and this One, Pure, Real Nature of Atman l9 

Parmairaan, or Paramd Brahma and is Imperishable So the Aeharya says here that 

xcept the one Pan ma Brahma nil other conditions which are produced by Karma 

P« e ralTB^hma nnd ^ “ 0t “ -^hing other than thm 


2 f X ^ he l 'g hfc ^hich is seen at sun-nse disappears at sun-set, therefore 
theGreMDtow » 
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262 He who has not amassed Dhaima and has not practised T.ipas (asceti- 
cism) is like a tree (i e , his hemg bom as man is useless ) ; he eats the Ahhaksha 
(unclean things, such as meat, wine, etc ), lives wantonly and descends into 

hell 

263 0 Soul 1 Devote thyself to the feet of the Sarvajna, Yitaraga Deva r 
and do not indulge m attachment for friends, lelations, etc, because these 
friends, relations, etc , will not gi\e you anything woith having, they will 
certainly drown you in Samsara 

Note. — I f yon demote yourself to tho Snnajna Vitar^gn, yon will know Dharma announced by 
Him, and by following that Dharma jou will evohe jour own Dliarma or Svfihhfi\a 
(real pure nature), that is, you yourself will become Omniscient God On the other 
hand, if you insohe jourself in attachment for your relations, etc,, that will only 
imolve jou more into the succession of births and deaths, that is, the Snms&rn 

264 If the Sams&n Jivas (worldly souls) be as much m love with Dharma 
as they are with the objects of sensual pleasures, the} will not fall into 
Samstlra 

265 He who does not practise Tapash-Charan (asceticism) with pure 
mind, — such a one, although born as a human being, only cheats himself 

266 O Soul * Do not graze the camels of tby five senses uncontrolled, or 
else th\ five senses ha\mg enjoyed their Vishaya (objects) will hurl thee down 
into Samsara 

Note. — T he meaning is that if you do not control jour senses and lot them seek their 
pleasures without anj restraint, they will create more passions and dcsiros m you 
and will drag jou along mtlie transmigratory Btate for a long time 

267 O Yogm ' Difficult is the path of Yoga, the mind can not be controlled 
with ease , it runs after the pleasures of senses 

208 To enjoy the sensual pleasures is to feed the family of pain 0 
foolish soul 1 do not thyself strike thy shoulder with an axe 

269 The true Yogi is he who having given np the pleasures of his fit e 
senses meditates upon the pure, spiritual nature of Self 

270 Those saints who give up sensual pleasures deserve encomium , one 
who is bald, deserves no credit for having his head shaved 

Note.— T he meaning n that if one has not got wealth, position and other circumstance* 
of sensual enjoj mints and he becomes a saint, lie does not deserso much credit , it is 
the man who is surrounded w.th the objects of sensual enjoj ment, and who gnesthem 
up all, that does meritorious work 
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271 Conquei the king of the fi\c senses, that is, Manas (mind) By 
oonqueitng it, all the fh e senses arc conqui red) as by cutting oft the root of a 
tree, the whole tree becomes dried up 


272 OSonl* Being fascinated with the enjo} ment of sejisual pleasures, 
how long wit thou roam about m Sarasara ? Now having become Nischaya 
(calm and stead) ), a^oemte thyself with Sima (le, concentrate th} mind 
upon the pure nature of thy Atman), so that thou shouldat necessarily obtain 
Moksha 


27 3. O disciple 1 Dt> not give up the association of thy ow n Pure Atman 
to pursue sense-gratificat on , tho 3 e who do not associate themselves with 
their Atmans are subject to nothing but pam 

274 Kalaltime) is from>etevmty , Jit a (soul) is also from eternity , and the 
Samsara-Sagara (ocean of transmigratory condition of souls) is also eternal , 
hut godhood and Samjahtftva (perfection or wholeness) can he found nowhere 

else but in the Jn a (soul), that is, these are the special attributes of Jivad 
nlone 


J»ote.— T h- SnisSn Jl\a (eaibadied soul) being cnptnnted bj the sensual pleasuies mcT being 
entangled in Ki 0 n nul D\uha is passing through the sucussion of lurtlis nnd deaths 
Bung forgetful ot his own, pure nature which ls Perfect Knowledge and Happiness 
he seeks happiness in '"hat surrounds lum but tu sain. Being unanare of his o«n 
Kit} a (constant, uncreated) existence and of the uncreated existence ot Ivtila (time) 
PndgaH (matter), etc., ho tries to find out Jus Creator outsids of himself and thus bscaaics 
invohed in various Lind* of ibthjnt*. (falsehood, Thus does ho minder about 
m tho Samsara msaarJi of Pannltman (God) and Simjnktva (pertection) but , n h 
end both th^e are found w.thm lumsoll The meaning J9> that as the Li Katiwu 

ZHZ rJettTrl? rOllSAt ' 0U “ S3myakt ' 1 *’ thCTefo - ■» ^ ba 

275 Do nob regard thy household, %e , wife children ^ r. <- 

Jltllt": t ^ ^ hangCd UPDD ’ theXef0r; Ib IS ^ ^ 

b»» ZT Z mt f °™'l °™' Wcan other become 

(Moeiadon of Shna or meditation onThapL^turl of^ &|U '“ 

^zr^lZZTr tte th ™ 

other objects, thou wilt not obtain Moksha, 1 S **’ bW “" S ° bj thmk,n S »f 

It 
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278 What a wonderful thing is the body of man ? In appearance, it 
looks very beautiful, but if its skin be taken off, it will look \cry loathsome , 
hre reduces it to ashe3 at once 


Note — T lia meaning is that man’s holy proves vorj cxc-llont if one utilizes it m performing 
Dhftrnmc’icts and Tapa (asceticism), etc otherwise it is not a fit object for being 
attached to 

279 Washing the body, applying oil and cosmetics, etc, to it, and nouiish- 
mg it with rehshable food, — all these are useless , just as it is sinful to help a 
man of evil motive 

Note — Here it does not mean that the body should not he fed at all , for I)h irmic purposes 
it has no doubt to bs fed, but it is ustless to ft.ed and dccoiato tho bodj for the snko- 
of sensual pie mures ImmtyUr it„ and excessive regard for the body to the neglect 
of tho soul, is to b condemned It should be fed nnd looked after oulj to help the 
development of the soul, not to impede it. 

280 As a vessel of filth, w*th holes in it, always passes filth through, 
those holes, so does the body ev er pass filth and urine through its holes, — how 
should such a body be lo\ ed ? 

281 Karma;,, hung enemies of Jna (soul), have collected the material of 
pam and sm and impurity and made a body for it 

Note —As the body is full or disease nnd impurities, such ns filth, urine, etc , nnd of such 
pubstancss as conduce to tho commission of sin, the Knrmas which arc tho caused 
of the formation of the body nro described n« the enemy of the Jna The meaning is- 

th t as the bodj is a store house of pain, impurities nnd sin=, it ought not to bs 
lo ed 

282 O wise soul 1 Be ashamed of lo\ ing such a loathsome body , why 
dost thou take delight m it , give up its attachment and perform Dharma 
to purify thy self 

. 283 Eenomice tlie attachment of thy body , it is not good , thy Jnana-Maee 

Atman is Bhmna (distinct) fiom this body, seek for that very Atman m 
thy self 


284 Samts knowing the body to be the cause of pam, gne up its attach- 
ment How can the wise love that which does not conduce to Paramfi-Sukha. 
(bliss of Moksha) 

285 0 souk Be contented in the Ati-Indnya Sukha (happiness indepen- 
dent of senses produced , b> Atmic SvabhAva (pure nature of soul) without 
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286 Self is Juan Svabhfiva (knowledge or consciousness by nature) , 
its Sv&bb&va (real nature) is none other than this Having known it, O Yogm * 
do not entertain Bagn (lo\e, desire or attachment) for anything else 


287 One who^e mind does not wander among Vishaya Kashfiya (sen&ual 
pleasures, passions and desires), sees, through the eyes of Samyaktva (right 
behef), his Shuddha Atman (the trne, or pure self) directly 

28S By becoming a Yogi, what will he gam who cannot abstain from 
attaching h s soul to Para-PadArfcha (foreign substances or things), or he u ho 
cannot control his mind by concentration 7 

Note.— T he meaning is that it is useless for such n pjrson to renounce the life of a householder 
to become a Yogi. 


289 He who having left his Nija Shuddha Atman (own, pure self) con- 
sisting m infinite knowledge, etc , contemplates upon other objects, cannot 
obtain Kewala Juana (pure, perfect knowledge) 

Note. In the earlier stages of disciplsship, in order to purifv one’s mmd fro-n prions, 
senciml enjorments etc , one has to meditate npoa other objects snch ns the im-ig-? of 
Arhsts, etc., but ui the adduced stvges, one ]m s ultimately to gne up these nls^, and 
meditate npou hi» pure s»lf alone, otherwise hs cannot obtain Omniscience 


290 I highlv praise those Yogins who are free trom Punya (virtue or 
good deeds) and P<\pa tea ll or had deeds) and who purging their minds of S’uibha 

(good) and Ashnbha (bad) thoughts contemplate upon their Shuddha Atman 
(pure self) 

Note.— T he thing is that virtue and evil both are the cause of bondage their different . 

‘oLTn " t ^ tbS !L e0 ^ SOldSnnndnn ,ron chn,n - urtnous and thought 

Cl TaOC nt °A P , Ch pr0ud0 the s0nl ,uth worldly comfort and c,s an\ 

y a deeds and thoughts, bad Knrmas are formed which put the soul in painful «n 1 

“. 5 =: 

f S' 
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Note — I nfinite knowing, infinite seeing, infinite happiness, infinite power, etc, nre tlio real, 
natural attributes ol the Atman, but ow ing to the bondage of Dnn ya Kar nas (atoms of 
matter) and Blmtn Kai 11ns (lote and hatred, etc.), they aTcnot found m the Samsarl 
Jna (u oriel lj t>oiil) , tlieicforc the consciousness of tlio soul is said to hate been 
depopulated of them. Hence to populate the depopulated ia>to bring them 11 to full 
manifestation The Yogi who ot oh es out these iShuddha Gunns (pure attributes) ib 
said to populate the ceiled Similarly, loti, littied and other passions aud desires 
which are found m the Samsari Jitn, are described as these who nio peopling the 
field of consciousness , hence the Yogi who destroys them 13 said to depopulate tlio 
populated 

292 O Master ’ Pray gt\e me such advice as may speedily destroy Moha 
(attachment or infatuation) and make the mind steady "What purpose can [>e 
served b) god-,, etc ? 

Note.— H ere Prahh ikar t Blmttn, the disciple, asks Ins Guru, Yogindr \chhrj a, to gnehim such 
instruction ns will soon destroy Moha, because this Mcha is a great obstruction in 
obtaining Mokblin Prihhaknra Bhatta snjs that as gods, etc, cannot gne Mokslia or 
Parmfttma Rwarupn, tliej will not srrte our purpose, and as Mokslncan be obtained 
by the destruction of Molia, such an instruction as will soon dcstrov Moha is the 
desideratum v 

293 Moha is soon destroyed, and the mmd made stead} , bj that medita- 
tion in which the breath which issuer from the nose begins to issue from the 
tenth door or hole of the body which is situated in the palate and is equal to 
one-eightli part of an hair 

294 When a man live, m lus pme self (that is, becomes absorbed m the 
meditation of his pure Atman), lus Moha is extirpated. Ins nund is killed 
(becomes steady), and breath stopped (that is, his breath issuing from the 
nostrils begins to issue fiom the palatal hole at intei \als) Such a one gets 
Kewala Jnana (full and pme knowledge) and goes unto Nirvana 

295 One who m his mind thuihs of Atman as equal, like Akiisha, to Loka- 
loka, has his Moha soon destroyed and attains to the Parama-Pada (highest 
status) 

Notf— As Ak-isn, although containing all other objects within itself, is Bhinnn (distinct 
from other objects) and is ponnding Loka (Iho unnerve) and Alehn (the region of 
spice beyond tlio umterse), so is the case with Atman («oul) Atman m its real 
St^blulin, that is, as Parm&tunn, is pure and distinct from all other substances, and 
ns it comprehends all objects bj its inherent Jnana, it maj be said to bo all psrndmg 
It is the contempt ition of the Atrnui as such w Inch immediately destroys Mobn 

A 296 0 mnster ' I hate wasted my time m vain, aud hate not known the 
Atman possessing infinite atlubute, and powers dwelling m mj own body , 

I hate rot adopted Akasa-likc Samabhui a (tranqmllit} ) 
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-Kote.— I n tins g ithfi, Pribiilknra Bhntta is regretting thnt he do^3 not yet know Nija-ShudJha 
Atman (his pure self) or Parmitmnn, who dwells in his own body nnd possesses 
-mSnite'knewledge. He also regrets tlmt he hns not yet obtained or cruited in lumself 
fcnmabhua (triuquillity) which is desoid of love and hatred, etc^ and is therefore 
compared with Aknsa (space) 


*297 & 29S I hare nofc given np Parigraha of different kind-., nor adopted 
3jDsam-Bha\a (that is, I have nofc renounced attachment to worldly -objects and 
-conditions) I hate not known Sloksha (emancipation) or the Moksha-M&rga 
(the path of emancipation) w Inch are dear to Yogms , nor have I practised 
■asceticism of which the Chmha (con 3 p'cnous sign) is to conquer the most 
arduous pams ard which is the road to Moksha , neither have I nsen above 
JPonya (virtue) and Papa (mil) how then can I hope to escape from 
transmigration ? 


Note.— In these two gathAs also Prabliakata Bhatta regrets his indolence for not doing the 
things requisite for obtaining Moksha. 

299 How will Moksha be obtained by him who has not given Ditna to 
Mums (saints), nor worshipped Shn Jmendra Deva, nor paid homage to the 
Pancha-Parmeshti ? 


Kote.— A s pointed out before, Arlints, Siddlws, Acluryas, Upndhayns and Sadhus constitute 
the Pancha Parmeshti When four kinds of KnrmSs, that is, Jhnnavarwyn, DarshAnannr- 
niya, Jfohmya and Antriya are destroyed and Ananta Jnnnn (infinite knowledge), 
Annnta Dirshana (infinite seeing), Ananta Sukha (infinite happiness) and Ananta’ 
Virj a (infinite power) are manifested m the Atman, it attains the Arhat status This is the 

■Ji^an Mukti condition o f Atman and it is from this condition that the nn aishar, bam 
( etferles Tome) of the Lord proclaiming Truth issues forth and is reduced 
into the Jama scriptures by the pontiffs who sit at bis feet And when the 
remaining four Karmas, that is, Vedmya, Gotn, K4ma nnd Ayu are destroyed nnd 
the fonr additional Gunns (attributes), that is, Avyabndha* Aggnru Laghu.h Anga- 

. *" nk0 the Atman goes into Nirn ana and reaches 

Siddhn status These two states of the soul are fully dnme and are worshipped 

length ° fthe r3 '" a,n,n S thcee ’ the Acbury l ,s the Adopt who has 

rlf <2* ^ P ° lnt ° f asc3tlc,sra but hns mt Jet stained the status of the Arhat * 
he Upadhyaya is the master whose chief duty is to instruct others, and the Sadhu’ 
the ascetic who follows the rules of asceticism The attributes of the latter three 
arc given in much detail m other Shastras and ns divinity to some UZTJT 
" «- «*»• Of holy beings, they are also " a,3 ° 

* Avyabadba is thTqnabty of being undecaving “ 

tiepm fcjto „ th. oI ragb „„ nm , h, , ht 

+ Avgabati tie qiujitr of being onobstrnclrd 
f Araoorteeka is that which is deaoul of suisih]p queues 
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300 The Paromd-Pada (highest status, that is, Moksha) cannot be obtained 
by keeping one’s eyes half opened or wholly shut It can be obtained only 
by removing the unsteadiness of mind 

301 If thou wilt give up Chintd (unsteadiness or uneasiness of mind), 
thy transmigration will come to an end , the Jmendra Bhagwan also, so long as 
he was associated with Chmtd could not obtain his Atma-Swarupa (true self) 

302 O soul! What foolishness has entered thy head that thou engagest 
thyself m Vyavfih&ra (good and bad actions, etc ) which is the cause of Samsara- 
Panbrahmana (transmigratoi y condition) , know thy Shuddha Atman which 
is dei o d of all Pra-Pancha (worldly turmoils) and is de a cribed Lj the word 
Brahma, and make thy mind steady 

303 Removing from thy mind all kinds of R&ga (attachment or desire), 
six kindo of tastes, and five kinch> of colours, meditate upon ihy Atman, which 
is Ananta Deva (Infinite Gcd) 

304 This Ananta Atman (infinite soul) is tiansformed into what it thinks 
of, just as Sphatika-Mam (crystal) assumes the coloui of the flower m 
conjunction with which it is placed 

Note.— The real nature of Atman or self is Paro Infinite Knowledge in which tho objects of 
nil times and of all places can bo scon Tho soul is a pure substance lik- crjat.il, 
but it becomes good or bid in conformity with good or bad thoughts, just ns the crystal 
becomes red or blue when it is placed alongside a red or blue flower "When 
you entertain bad thoughts, your Atman becomes bid, when jou indulge in goil 
ones it becomes good, but when you, leaung aside good and bid thoughts, focus 
your 'mind on the pure, real nature of Atman, you nttun jour pure real nature 

305 What is Atman is Parmtitman , this Atman being under the influence 
of Karmas is Pai&dhm (subject to others, not independent) , but when it knows 
the true nature of self, then it becomes Parama-Deva (God) 

306 Parmatman who is Jnana-Maee (embodiment of knowledge or 
knowledge itself) is Ananta Deva (Infinite Gcd) , do thou realize that Parmftt- 
man within thyself 


307 As Sphatika-M&m (crystal) being m .contiguity with flowers of differ- 
ent colours, m appearance shows itself as red, yellow, black, etc , but looking to 
the real nature of crystal, these various colours do not appertain to it, the crystal 
imts real nature being pure white , so does the Atman being Parmfitman by 
nature appear of various shapes and colours on account of the influence of 

armas , m reality neither shape nor colour appertain to its Shudha Svabh&va 
(pure nature) 
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SOS As SphatifcaOLlm is pure without an} dirt or adulteration so is the 
Atman seeing thy body d rt} , do not regard th} Atman to bo the same 

S09 As the bod} of a man who is putting on red clothes is not considered 
red r so the Sages seeing a red bedv do not consider the Aimau to be red 

310 As the bod} is not cons'dcred old because it happens to be covered 
over with old and worn out garments, so the Sage* seeing a feeble bod} do not 
regard the Atman as feeble 

311 As b} the destruction of garments, the bcd\ is not destroyed, so the 
Sagej hold that b} tnc detraction of the bud} , Atman is not destroyed As 
the bod} is separate from clotmng, so to a fcagt Atman is separate irom the 
bod} 

312 O soul i This bod\ is th} eneiu} , because it produces sufferings 
and pain. Therefore, if anybody detroj* tin bed}, rcgaid him as th} 
friend 

Note.-— In tins Gattu the Acharra pjints oat means for ndopting tnnqiiiUity of mind and forbear- 
ance If anybody Injures or eron destroys your body, you should not entertain feelings 
of anger aril enmity towards him, because bv dome eo you will mnh" tlio bondage 
of bad karmas for yourself, and mil, in no nv, benefit \our soul Yon should mtber 
argu* that aa voor body is your enemy, because it produces puma nnd miseries, 
therefore, he who tills your enctnv is undoubtedly vour friend Sunilmly, ns your 
body is separate and distinct from your self, and as be who destroys i in no way 
injures your self, then why should you harbour bad feelings for him 5 

313 Great Yogms by their spiritual force make their previous!} accumu- 
lated Karmas active, and destroy them If these Karmas become ripened and 
are de^tro} ed themselves, it is far better 

Note -The meaning ts that when long accumulated Karmas become fructified and bung on 
pans and miseries, one should not feel distressed, hut should rather become happy 
thinking it good luck that those Karmas should fructify and bo destroyed of their own. 
accord 

314 Osoul 1 If thy mind cannot bear painful words, then be immersed 
in the meditation of Parama-Brahma or Pure Self, so that thow mightst attain 
to happiness 

315 Sams an Jivas (embodied souls) helpless by the force of Karmas, are 
born m different forms, families and status, and owing to their Karmas also 

i 
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do they wundei about In the Samara When this Jiva becomes estabhshed' 
m its Pure Self, then it will not have to wander m Sams&ra , there is nothing 
strange in this 

316 Those who speak ill of me become happy by doing" so, and as I 
become the cause of then happiness, I should not become angry with them, I 
should rather become contented 

Note —In this GilthS the Achfliya points out tbe hues of thought by which one can forgue 
e\cn those who speak ill of him Tins is tho mode of thinking by which one can 
learn forgu eness and toleration Peoplo make others happy by giving them wealth, 
etc , and hero am I who have nothing to spend, nothing to give, to make theE9 
persons happy If by simply spanking ill of me, they become happy, so mnch tho 
better, why should I be angry with them? I am the most fori unate man for without 
takiug any trouble I become the cause of their happiness Therefore, I should not 
loso temper with them, bnt should feel pleased and contented 

317 If thou art afraid of pain then give np every sorb of care or anxiety > 
as even a little thorn is painful, so, too, is slight Chinba (care or anxiety) the 
souice of pain 

318 O Yogin ! Entertain not anxiety even for Moksha It is nob to be 
obtained by Chinta Release thy Jiva (soul) from what has got him in bondage 

319 To become fiee fiom all Yikalpas (disturbances of mind) is called’ 
Parama Samadhi, therefore the Mums (saints) give up all good and had thoughts 

320 One who constantly bathos m the Sarovara (lake) of Parama Samadha, 
washes off all the dirt of Sams&ra (flesh) aud becomes a Shuddha Atman (pure 
soul) 

321 One who practises severe asceticism and has read all the Shastras, 
hut ha 3 not established himself m Parama Saniftdha, cannot see his Shiva 
Shanta (pure, real self) 

Note He who has not given np Rftga and Dvesha (lovo nnd hatred), and whose mind js not 
undisturbed ly desires und emotions, such a one might inflict tho most severe tortures 
nnd pains on his body, bnt ho cannot see the Parmltman dwelling within himself. 
The Parra dtman or Pure Self can bo seen onlj through calm, undisturbed meditation. 

322 Those Yogms who do not annihilate Vishayas (desires for sensual 
pleasures) and Kashavas (passions) and who do nob establish themselves m the 

iParama Samadhi, cannot he said to meditate on the Parama Pada (supreme status 
or God) 
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323 Tho-e Mum*' wlm imt Iming esfiblislu.fi tbcm elvc, m Pnrnmn 
Snmndhi do not realism Pamma Brahnu, continue to bear umoiu kinds of pain 
and suffering m the Sammra for a long time 

324 So long as all good and bad thought, arc not left behind, one cannot 
attain to the Pamma Sam&dhi Thus hav e the Kev alms (omniscient Bliagwans) 

said 

325 B\ end' eating all trice-* of Vikilpav (disturbance* of mind), by enter- 
ing on the Moksha Mhrga (wav to tmincipvttnn or salvation), and by 
annihilating the four Ghntiva Ivatmas, tlns>fi\a (miu!) becomes an Arlint 

326 Vcnlv this Atman (self or «nnl) becomes an Vrlnt , the knoivcr of 
the whole of the Lohn nnd Aloka and the cnjoier of the Pnrnmn Ananda 
(highest bliss) b\ means of Avnrnn-Rahit (unobstructed, ic , pure nnd clear) 
Kcwaln Jiiain (omniscience) 


327 The .Tina (conqueror of the loner self, that is, Pnrmltman or God) is 
Fnrama Nnnda (full of bliss or happiness) and Ken ala Jfnna Svfibhtlvn 
(omniscient or all knowing) This same highest nnd supreme status — that of a 
Jina— >s the Sviibhfivn(r<.al nature) of every Tim (individual soul) 

328 One w ho knows Jiva or Atman (boul) ns Jimiara or Parinfitmnn (God) 
and Jinan am or Parmatman is Jiva, becomes blend) in Sarnblmi a (tranquillity 
or calmnc.->s) nnd soon gets Nuvuna 


IiOTE.— -According to Jainism, tho nature of tho Sungari Atinnn (embodied soul) nnd 
rnrmntman is the mine, though tho\ differ in rc^ioct ortho manifestation of tlmt 
Svabhava, in tho former tho real Svabhfivn, thnt is Omniscience, etc nro not mam 
tested, owing to Uto bondage of Kurinas, while in the Inttor it is full> ovohed out in 
coneequcnca of Uw freedom ftom the bondage of knrmna AH IUga anil Da calm (Iovo 
nnd hntred), nil passions nnd affections nml disturbances of tlio nund nn> duo to 
tho i (manned or misunderstanding of tlio real nnlurc of self Hence, he wlio knows 
tho Almnn ns Tarmatman, is not Uhcl\ to ontcrtnin Hlgn nnd Dvcsba towards any- 
one Tins -will suffice to UBtibbsh bis mind in Sambli'Ua (tranquillity or o\en 
mindedness ) ulumtiteh nnd also luad to Nirvfmo 

329 0 Yogm ! Know that Jinoswara to be the Parmfitma Pmknsha who 
is dist'nct and separate from all Karinas and blemishes 


330 The Jma Dev a who possesses the four-fold infinite attributes, that is 
Kewala Darshnna (perfect perception), ICewaln Jiiana (pure, infinite knowledge) 
Ananta Sukha (infinite happiness) and Ananta Virya (infinite power), is the 
Pamma Mum (the Supreme Saint) and the same is also Purmatmn Prakasha, 
that is the revealer of the glory of God (in His own Self) 

r 
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331 The Parmatma Parama Pfida (supreme status ef Godhood) larmusly 
described as Hanhara, Brahman, Bnddha and Parmatma Prakasha— fclir*same is 
the (status of the) Siddha Jmendra I)eva 

332 Shri Jmendra Bevas have described that Jiva as the Siddha 
(perfect) Mahanb (the supreme samt) who has destroyed his Karmas and 
obtained absolute, everlasting freedom by the pouer of self-contemplation 

Note, — A ccording to Jainism, Pnrmeshwnrn or Pnrmfitman is not any particular person , this 
Atman (soul) in its real, pure Sv'ihhiha consisting in Annntn Jnnnrt (omniscience), etc , 
is iisolf tlio Pnrmfitman Tlio snpromu stntns of Atman is Parmltmnn and tlio Bnmo is 
spoken of by one tbonsnnil and eight different names sticli ns Iftiri, Vishnu, Ilnvhuin, 
Buddha, Tina, Pnrmdttiia Praknshn, nnd tho like When tlio .lira destrovs hm 
Karmas ho becomes tho Pnrmfitman As nlrondy stated there nre oipht principal kinds 
of Karmns, namely, (1) Jnnnn Varniya winch hides nnd corern tho real nnlnrc of sonl, 
that is omniscience , (2) Dnralwnn Varnivn which impairs its power of perception, (8) 
Mohniya which entangles it m worldly attachments and time by ranking it stnpcficd 
prolong h from gating self knowledge and spiritual bliss, (4) Antrfiyn which 
interferes with fro.djm of fiction, (5) Ayn which keeps tho body for n certain 
period, (0) Vedmyo which proiides the means nnd circumstances of jamB nnd 
pknsnrcB, (7) Nflmn which is tho cause of tht vnnons slinpoa, colours nnd dimen- 
sions of tho body and of all tho hmbB, nnd (8) Gotrn, wlntli is tho caiiBe of birth 
m a high or low family or position When tho first four of these aro annihilated, 
tlio four pure infinite Gunns (attributes) that is, infiiiite knowledge, infinite perception 
minute happiness and infinite power, beoomo mnmfost in the sonl which Is then called 
an Arlmt This is the condition of Jivan Mukti (liberation while still ensouhd in 
tho body) Wlieu the remaining four Karmas are also destroyed, the soul goes 
onto Ninana and become, undeclinable, unobstriictiblo, bodiless, and froo from 
hen\ moss or lightness It is at this stngo that tho sonl oiohcs out nlltlio divine 
attributes in perfection and is called a Siddha in Jama phraseology 

333 The Siddha Bhagwan is free from birth and death , is dovo d of the 
various puns of the four grades of be ugs, and ever dwell* jn Ken ala (pure, 
infinite) Darshana (seeing), Jiiana (knowledge) and Ananda (bliss or happiness). 

334 Those Mums who with pure thoughts meditate upon this Parmatma 
Prakfisha (a Grantha which shows or describes Parmatman) and who have con- 
quered Moha Karma (Knima which pioduces attachment or desire m soul),— 
Buch Mums alone undei stand the Parmatma Pada (Godhead or divinity) 

335 Those Mums who are the Blmktas (lovers or devotees) of this Parmfitr 
ma Pr&kasha Grantha, get the Prakash (light or Jiiana) which illumines the 
whole Loka-Loka 
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336 Those who <kulj think over the name of Pann&tma Prakosbit, destroy 
then Mot* Kama toon and become the Kothas, mooters of the three wide 

Korn-Tte <mri R>mSt»« Pn,W,k. b„. . WcfoW naatoao, te On. „ U* ‘ " lte 
tn^nt GnuAta, tbe otter »en» .bo bjbt or Annnto Jn.na l.rno.lo knonMs.) ol 
romatma. Tfata Graotha also deals with the esmc subject, eo when one thinks over 
tins Grantlis, be vocally thinks over the bght or omniscience of Parmutman So 
the Achlrya says here that those who da.ly think over the name ol Parmatma 
l’rakash, using the word m both the semes, destroy the bondage of tbe.r Mohn 
Karm« and become the Light of the world Thus the great virtue of meditation on 
the Farm iltnmtr '•Prakasha lS that it enables tho sonls to become tbo PnriD&tmmn, tbo 
object of worship, hence the Lord, of the three worlds 

337 Those alone are competent to meditate upon the Parmutma Prakasha 
(this Grantha or the supreme attributes of Parmutma) who are afraid of the 
various pains of this Samsara and who wish to obtain [Nirvana 

338 Those Mums who are Bhakta (devotees) of Parma tma Pnda and do 
not give their heart to sensual pleasures, are alone fit to comprehend the 
Parmatma Prakasha. 

339 He who possesses the Jnana (knowledge) of self and whoso mind is 
pure — such a one is competent to understand the Parmutma Prakasha 


340 This Parmtttma Prakasha Grantha which does not possess poetic or 
linguistic excellence, hut simply describes the nature of Parmhtma Pads, is a 
treatise which when studied with a pure m nd frees one from the pains incident 
to the four kinds of living beings 


341 Pandits (learned men) should not find fault with the repetitions con- 
tained in this Grantha, because I have said many things over and over again in 
order to make Prahhakara Bhatta understand them 


342 Those who know the Parmfirtha should forgive me if I have said 
anything improper in this Grantha 

343 He in whose heart shines the divine Light of the Living Essence of 
Coui-ciousne3s, which is the object of constant contemplation on the part of 
Mums, which is distinct from the body, which dwells in the hearts of alt living 
beings, which is pure effulgence by nature, which is resplendent with the 
dazzling lustre of Jnana, which is the object of worship m the three worlds, 
and which is the companion of the highest saints,— venly the being in whose 
heart shines such a Tattva (principle or essence) obtains theMukta Pada, that 
is, he attains to Liberation 
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844 Victory to that Shiva-Swaroopa Kewala Bhagwana whose body is all- 
effulgence, who has obtained Puram&tma Pada, who is N&tha (Master) of 
Mums and who possesses that Shukla Dhy&na (the purest contemplation) which 
leads to Moksha and which is unattainable by those who are entangled m the 
sensual pleasures of this world 
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JUST PUBLISHED ! JUST PUBLISHED » ! 

A UNIQUE PUBLICATION 

THE KEY OF KNOWLEDGE 

BY 

CHAMPAT RAI JAIN, Barnstcr-at-Law 

Good for all men' 1 All Times 1 1 All ages 1 1 1 

An unbiassed philosophical treatise giving an esoteric explanation 
of the prnciples underlying all principal religious, and valuable hints 
for the attainment of self-realization 

NQ LIBRARY SHOULD BE WITHOUT A COPY 

Over 1,100 pages Luxurious Binding, in Gold Letters. 

Price — Rs 10 or 16s 

Obtainable from the Publisher — 

KUMAR DEVENDRA PRASAD, 

The Central Jaina Publishing House, 

ARRAN. 


All interested in Jaina Antiquities should now possess the 
complete volume of-— 

THE JAINA SIDDHANTA BHASKAR. 

The only Jama Quarterly Review devoted to Art, History, Epigraphy, 
Archaeology, Numismatics, Ethnology’, Notices of Rare Manuscripts, 
Biographies of Jama Acharyas, etc , etc 

Edited by Phitlchand Padmaraj Ranvwalla , M A, S B Published 
under the Auspices of DEVAKUMAR'S CENTRAL JAINA ORIEN- 
TAL LIBRARY , ARRAN 

Vol I, with 6 plates — Re. 1-4 , Vols II and III, with 10 plates — 
Rs 2 , and Vol IV, with 3 tn-color plates and 6 half-tones — Rs. 2, 
All Four Volumes — Rs. 4-8 



THE SACRED BOOKS OF' THE JAINAS. 

Dravya-Samgraha, of Nennchandra S.ddhanta Chakravarbi —Translated 
into English with IB plates by the Genl Editor, Mr S C Ghoshal, M,A B L , 
Sarabwati, Kavyatiitha, Vidyabhubhann, Bharati English Edition, R 3 4 or Gs 

Also translated into Chinese by Mr Wan Hui, a Buddhist Scholar from 

China 

Pravachanasara, of Sri Kuudkundacharya — Edited by Dr T K Laddu, 
Ph D , Professor of Sanskrit and Epigraphy, Queens’ College, Benares 

Tattvarthadhigama Sutra, of Sri Umobvami —Translated into English 
w ith valuable notes by J L Jaini, M A , Bar -at-Law, and Judge, H gh Court, 
Indore, assisted by Brahmchan Sital Prasadji 

Mumsuvrita Kayya, of Sri Arahadas Kavi — Edited by the General 
Editor, Mr Ghoshal 

N\ ay a Yimschav alankara, of Sn Akalanka Deva Swami — -Edited by 
Mahamahopadliya Dr S C Vidyabhushana, M A., Ph D 

PaAcelastikaTlA Sama\ asara, of Sn Kuildakundacharya — Edited by 
J L Jaim, MA, Bar at-Law, and Judge, High Court, Indore, assisted by 
Brahmchan Sital Prasadji 

THE JA1NA LITERATURE SOCIETY, LONDON. 

W e are glad to announce that the Jama Literature Society of London is 
soon going to publish the following Authontative Jama Works — 

S Y ad\ ada -Ma j ai j, of Sn Htmchandra Acharya — Translated into 
English with -valuable Notes and Appendices by Dr N N Mironow, Ph D, 
St Petersburg 

Saddarsa^a-Sauuccaya, of Sn HaribVadra Sun — Translated into 
English with cntacal notes by Prof. Dr L Suali, Pavia, Italy 

Outlines of Jainism — A compendious treatise on Jainism by J L Jaim, 
M A , Bar -at-Law, and Judge, High Court, Indore Pnce Rs 2 

THE JAINA SCRIPTURE GIFT SERIES, 

(1) Jainism is not Atheism, and the Six Dravyas of Jama Philosophy 

by Mr H Warren, Honorary Secretary, Jam Literature Society, London 
Pnce 2 As or 2d 

(2) Samayak-Path (or Puie Thoughts for Morning and Evening 

Meditation) by Saint Amitgati Acliarj a —Translated into English by Mr. Ajib 
Prasada, M A , LL B , of Lucknow Price, 2 As or 2d, - - 



THE LIBRARY OF JAINA LITERATURE 

To be published under the auspices of the Central Jama 
Publishing House, Arrah 

Hknn-I-Av \ ai (in Urdu) — An ong nil work on Jainism, b\ "Mi 
Jiue*hwar Digs .Tan, late Editor, * Zuhan Delhi .Size Royal 8\o Price 
Ra 14> or Is 

Prill MIAMII-Sinm i I* vi a, of Sri Amrit Chandra Achar\ a — Translated 
into Lnghsh with t\pl lmtorv notes by Ajit Pr.isada, M A , LL B , Ed tor, Inn 
Oi70ltc, Lutlvi m\ It is a det tiled treatise on the first principle of Jana 
Ethics — A him* a (In the Press) 

Atmam mi v^fian a, of Sri Gun i-Blr dra Achary a — Translated into English 
by 1 L H m, M A , Bar at-Law , ard Judge, High Court, Indore (In the Picss ) 

Lnr \m> Works ot Siu Ni vich vmirv Sinwnvri Ciiakrwah ami 
Chvmi MUI’W in Hindi, with 12 Plates L\ Kumar Dt.\endra Pras >d of Arrah 

AtaM-Km vti Svmua^aua, of Sri Kin clkui daelnry a — Translated turn 
Rauskrit into easy ai d luc d Hndi with a Commentary by Jinn Dhirma 
BhU'l'ai a B-almie'i vri Sri Sit il Prasad Ji, Hony Principal, S\ ad\ada J 1 na 
Mah i\ d\ day a, Bt i ires, and Editor, ‘Jura Mttra’, Bombay (In Prcpiration ) 

Savi’Oddiu-Sktrv — T ranslated into Etiglnh with notes bi Mr U S 
lank, B A , LL B , \ akil, Chief Court, Delhi 

TmuiOstTTAR'MiHvn — Translated into English by Mr C S Malhnith, 
JIanangudi (Pr ce 12 As or Is ) 

TkiMIASTI-SI! VLAKA-PCPUMIA CllVUITRA, of Sri Hcmchmdrachary a — 
Transited into English with Introduct’on by Prof Amuly a Charan Gnosh 
\ ldiabl u?l ana, Pali Scholar ai d Journ ilist of CilcuUa (In Prepirat’on ) 

AlU-Pl lt\\ — Translated into English from Hindi MS In Mr Cha tana 
Diiss, li \ , C T, General Secretary, All-Ind a Jama Association, Saharanp re 

2sa At A Karmka — A Primer on Jama Logic translated into English 
with introduct’on b\ Mr Mohan Lai D Desai, BA, LLB, Editor, Jama 
Swetambara Conference Herald, Bombay (Price R- 1-4 or 2s ) 

Pramaxa-Mimans \ — Translated into English by the General Editoi, 
Mr Ghoshal (In the Press ) 

Jainism — B y Mr Puran Chand Xahar, MA, BL, Vakil, High Court, 
Calcutta Profusely illustrated with Plates (In the Press) 

Chhah-Dhala, of the great Pmdib Diulat Ramji — Translated into 
English by Mr Behan Lai Jam of Gadarwara (In the Press) 

Bhadra Vaiiu Ramuita (Jam Law of Inheritance) — Translated into 
English by J L Jaini, M A , with original Text 

Also Auhax Km, of Sn Hemchandra Acbarya, and Yardhmaxa Niti, 
by Saint Am>tgati Achary a, translated by Mr J L Jaim, M A 

Every Lvbtary should possess these vmportant Volumes 

Invaluable to students of Jatmem and helpful to all vnqmrei s aftet 
Truth 1 



PICTORIAL PUBLICATIONS. 


1 Scmsctr Vi ilcsha, or the Allegory of the struggle of Life and Death, 
m tri-color Price 4 annas 01 5d 

2—3 Suti SamaraL Upuhar — In two parts, tri-color, with gold finish. 
Repicduced from original painting over 275 years old 

" Are excellent pictures — the idea illustrated is the triumphal success 
m the self-impooed ordeal by fire through which * Sita the Chaste ’ emerged 
gloriously out — Jama Gazette Price 4 annas each or 5 d 

4 Bhalti Smaial — Price 4 annas or 5 d 

5 The Sacied and Mystical Symbol of the Join as —Specially designed 
by Kumar Devcndra Prasad for the Sacred Books of the Jamas Price 2 
annas each or 3 d 

6 Chart No I — Vishwa Tuttwa Price 3 As or 3d 

% 

7 Chart No II — Saivj Jjhainia, Price 4 As or 4d 

JAINA RESEARCH PUBLICATIONS UNDER CONTEMPLATION 

AND PREPARATION. 


] Lncyclopmdia Jnimca 
2 (iaz.tteer Juimca. 
i Literary History of Janism 

4 Liv es of the 24 Tirihanlaixii. 

5 Life of Lord Malumra both in Prose and 

Verse (Like Arnolds’ Light of Asm) 
fi Jatukas of Lord Mnhaura uud Parsvanath 

7 Ln cs of Lord Malm\ ira’s Apostles 

8 Biographies of Jaina Atfiarya — their life 

and work 

‘1 Jainism in the 9th, 10th and Uth century 
A. D 

10 Jmna Historical Studies 

11 Collection of Jaina Stories and Traditions 

12 Catalogus Catalogorum of Jaina Literature 

evtant m Private and Public Libraries of 
the world It is m due course of prepa 
ration Lists of Jaina works in the difft-r 
ent Libraries of India and elsewhere are 
wolcomo for insertion 


13. Bibliography of Printed Jama Works aud 
Authors 

14 An Alphabetical Register of the Notices of 

Sanskrit and Prakrit Manuscripts 

15 History of Jama Sacred Literature (with 

Plates) 

16 I’aUavahs and Gnmvavxhe m clironologi» 

cal order of different Gancii, GaJihas, 
Shalhas, otc 

17 A Manual of Jaina Archeology , Architec 

ture, Sculpture, and other kindred Fine 
Arts 

18 A Mannal of Jama Antiquities, Epigraphy , 

Numismatics, etc. 

19 A Book of J ama Paintings and Symbols 

20 Souvenir of Jama Sacred Phces containing 

full page color Plates with their desenp 
tive accounts 


N B.—' These Research T^flra^^if^he^issued as Soon as 
sufficient material is ready. 




